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PART I 


THE SYNTHESIS OF 
WORKS, LOVE AND KNOWLEDGE 




I 

THE TWO NATURES* 


The 6rst six chapters of the Gita have been treated as a 
single block of teachings, its primary basis of practice and 
knowledge; the remaining twelve may be similarly treated 
as two closely connected blocks which develop the rest 
of the doctrine from this primary basis. The seventh to 
the twelfth chapters lay down a large metaphysical state* 
ment of the nature of the Divine Being and on that founda- 
tion closely relate and synthetise knowledge and devotion, 
just as the first part of the Gita related and synthetised 
works and knowledge. The vision of the World-Purasha 
intervenes in the eleventh chapter, gives a dynamic turn 
to this stage of the synthesis and relates it vividly to works 
and life. Thus again all is brought powerfully back to 
the original question of Aijuna round which the whole 
expositbn revolves and completes its cycle. Afterwards 
the Gita proceeds by the differentiation of the Purusha 
and Prakrit! to work out its ideas of the action of the 
gunas, of the ascension beyond the gunas and of the culmi- 
nation of desireless works with knowledge where that 
coalesces with Bhakti, — ^knowledge, works and love made 
(me, --and it rises thence to its great finale, the supreme 
secret of self-surrender to the Master of Existence. 

In this second part of the Gita we come to a more 
concise and easy manner of statement than we have yet 
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had. In the first six chapters the definitions have not yet 
been made which give the key to the underlying truth; 
difiiculties are being met and solved; the progress is a little 
laboured and moves through several involutions and 
returns; much is implied the bearing of which is not yet 
clear. Here we seem to get on to clearer ground and to 
lay hold of a more compact and pointed expression. But 
because of this very conciseness we have to be careful 
always of our steps in order to avoid error and a missing 
of the real sense. For we are here no longer steadily on 
the safe ground of psychological and spiritual experience, 
but have to deal with intellectual statements of spiritual 
and often of supracosmic truth. Metaphysical statement 
has always this peril and uncertainty about it that it is 
an attempt to define to our minds what is really infinite, 
£in attempt which has to be made, but can never be quite 
satisfactory, quite final or ultimate. The highest spiritual 
truth can be lived, can be seen, but can only be partially 
stated. The deeper method and language of the Upani- 
shads with its free resort to image and symbol, its intuitive 
form of speech in which the hard limiting definiteness 
of intellectual utterance is broken down and the impli* 
cations of words are allowed to roll out into an illimitable 
wave of suggestion, is in these realms the only right method 
and language. But the Gita cannot resort to' this form, 
because it is designed to satisfy an intellectual difficulty, 
answers a state of mind in which the reason, the arbiter 
to which we refer the conflicts of our impulses and senti- 
ments, is at war with itself and impotent to arrive at a 
conclusion. The reason has to be 1^ to a truth beyond 
itself, but by its own means and m its own manner. 
Offered a spiritually psychological solution of the data 
of which it has no experience, it can only be assured 
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of its validity if it is satisfied by an intellectual statem«it 
of the truths of being upon which the solution rests. 

So far the justifying truths that have been offered to 
it are those with which it is already familiar, and they 
are only sufficient as a starting>point. There is first the 
distinction between the Self and the individual being in 
Nature. The distinction has been used to point out that 
this individual being in Nature is necessarily subject, so 
long as he lives shut up within the action of the ego, to 
the workings of the three gunas which make up by thcar 
unstable movements the whole scope and method of the 
reason, the mind and the life and senses in the body. And 
within this circle there is no solution. Therefore the solu> 
tion has to be found by an ascent out of the circle, above 
this nature of the gunas, to the one immutable Self and 
silent Spirit, because then one gets beyond that action of 
the ego and desire which is the whole root of the difficulty. 
But since this by itself seems to lead straight towards 
inaction, as beyond Nature there is no instrumentality of 
action and no cause or determinant of action, — ^for the 
immutable Self is inactive, impartial and equal to all 
things, all workings aqd all happenings, —the Yoga idea 
is brought in of the Ishwara, the Divine as master of works 
and sacrifice, and it is hinted but not yet expressly stated 
that this Divine exceeds even the immutable Self and that 
in him lies the key to cosmic existence. Therefore by rising 
to him through the Self it is possible to have spiritual free* 
dom from our works and yet to continue in the works 
Nature. But it has not yet been stated who is this Sup- 
reme, incarnate here in the divine teacher and charioteer 
of worics, or what are his relations to the Self ami to the 
individual being in Nature. Nor is it 'clear how the 
WiS to works coming from him can be other than the 
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will in the nature of the three gunas. And if it is only 
that, then the soul obeying it can hardly fail to be in 
subjection to the gunas in its action, if not in its spirit, 
and if so, at once the freedom promised becomes dther 
illusory or incomplete. Will seems to be an aspect of the 
- executive part of being, to be power and active force 
of nature, Shakti, Prakriti. Is there then a higher 
Nature than that of the three gunas? Is there a power of 
pragmatic creation, will, action other than that of ego, 
desire, mind, sense, reason and the vital impulse? 

Therefore, in this uncertainty, what has now to be done 
is to give more completely the knowledge on which 
divine works are to be founded. And this can only be the 
complete, the integral knowledge of the Divine who is 
the source of works and in whose being the worker 
becomes by knowledge free; for he knows the free Spirit 
from whom all works proceed and participates in his free- 
dom. Moreover this knowledge must bring a light that 
justifies the assertion with which the first part of the Gita 
closes. It must ground the supremacy of bhakti over all 
other motives and powers of spiritual consciousness and 
action; it must be a knowledge of the supreme Lord of 
all creatures to whom alone the soul can offer itself in 
the perfect self-surrender which is the highest height of 
all love and devotion. This is what the Teacher proposes 
to give in the opening verses of the seventh chapter which 
initiate the development that occupies all the rest of 
the book. “Hear,” he says, “how by practising Voga 
with a mind attached to Me and with Me as airaya (the 
whole basis, lodgment, point of resort of the conscious 
being and action) thou shalt know Me without any 
remainder of doubt, integrally, samagrom mSm. I will 
iqpeak to thee without omission or remainder, cieseta^,*’ 
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(for otherwise a ground of doubt may remain), “the 
essential knowledge, attended with all the comprehensive 
knowledge, by knowing which there shall be no other 
thing here left to be known.” The implication of the 
phrase is that the Divine B^ng is all, vSsudevak sarvam, 
and therefore if he is known integrally in all his powers 
and principles, then all is known, not only the pure 
Self, but the world and action and Nature. There is 
then nothing else here left to be known, because all is 
that Divine Existence. It is only because our view here 
is not thus integral, because it rests on the dividing mind 
and reason and the separative idea of the ego, that our 
mental perception of things is an ignorance. We have 
to get away from this mental and egoistic view to the true 
unifying knowledge, and that has two aspects, the essen* 
tial, jMna, and the comprehensive, vijMna, the direct 
spiritual awareness of the supreme Being and the right 
intimate knowledge of the principles of his existence, 
Prakriti, Purusha and the rest, by which all that is can 
be known in its divine origin and in the supreme truth 
of its nature. That integral knowledge, says the Gita, 
is a rare and dilficult thing; “among thousands of men 
one here and there strives after perfection, and of those 
who strive and attain to perfection one here and there 
knows Me in all the principles of my existence, tattoatafi." 

Then, to start with and in order to found this integral 
knowledge, the Gita makes that deep and momentous 
distinction which is the practical basis of all its Yoga, 
the distinction between the two Natures, the phenome^ 
and the spiritual Nature. “ilThe five elements (condt> 
tions of material being), mind, reason, ego, this is my 
eightfold divided Nature. But know my other Nature 
diffisrent fifem this, the supreme which becomes the Jiva 
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and by which this world is upheld.” Here is the first new 
metaphysical idea of the Gita which helps it to start fixim 
the notions of the Sanldiya philosophy and yet exceed 
them and give to their terms, which it keeps and extends, 
a Vedantic significance. An eightfold Nature constituted 
. of the five elements, as it is rendered, but rather 

elemental or essential conditions of material being to 
which are given the concrete names of earth, water, fire, 
air and ether, — the mind with its various senses and 
organs, the reason-will and the ego, is the Sankhya des- 
cription of Prakriti. The Sankhya stops there, and 
because it stops there, it has to set up an unbridgeable 
division between the soul and Nature; it has to posit them 
as two quite distinct primary entities. The Gita also, if 
it stopped there, would have to make the same incurable 
antinomy between the Self and cosmic Nature which 
would then be only the Maya of the three gunas and 
all this cosmic existence would be simply the result of 
this Maya; it could be nothing else. But there is some- 
thing else, there is a higher principle, a nature of spirit, 
pard prakftir m. There is a supreme nature of the Divine 
which is the real source of cosmic existence and its funda- 
mental creative force and effective energy and of which 
the other lower and ignorant Nature is only a derivation 
and a dark shadow. In this highest dynamis Purusha and 
Prakriti are one. Prakriti there is only the will and the 
executive power of the Purusha, his activity <ff being,— 
not a separate entity, but himself in Power, 

This supreme Prakriti is not merely a presence of the 
power of spiritual being immanent in cosmic activities. 
For then it xmght be only the inactive presence of the all- 
pervading Sel^ immanent in all things or containing 
them, compelling in a way the world a<^n but not imelf 
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active. Nor is this highest Prakrit! the aiyakta of the 
Sankhyas, the primary unmanifest seed>state of the mani* 
fest active eightfold nature of things, the one productive 
original force of Prakrit! out of which her many instni* 
mental at^d executive powers evolve. Nor is it sufficient 
to interpret that idea of myakta in the Vedantic sense 
and 3ny that this supreme Nature is the pmwer involved 
and inherent in unmanifest Spirit or Self out of which 
cosmos comes and into which it returns. It is that, but 
it is much more; for that is only one of its spiritual states. 
It is the integral conscious-power of the supreme Being, 
dt-iakti, which is behind the self and cosmos. In the 
immutable Self it is involved in the Spirit; it is there, but 
in nivrtti or a holding back from action: in the mutable 
self and the cosmos it comes out into action, preaiftti. 
There by its dynamic presence it evolves in the Spirit 
all existences and appears in them as their essential spi- 
ritual nature, the persistent truth behind their play of 
subjective and objective phenomena. It is the essential 
quality and force, svabhdva, the self-principle' of all their 
becoming, the inherent principle and divine, power behind 
their phenomenal existence. The balance of the gunas 
is only a quantitative and quite derivative play evolved 
out of this supreme Principle. All this activity of forms, 
all this mental, sensuous, intelligential striving of the 
lower nature is only a phenomenon, which could not 
be at all except for this spiritual force and this power of 
being; it comes from that and it exists in that and hy tlmt 
solely. If we dvwU in the phenomenal nature only end see 
things only by the notions it impresses on us, we shall 
not get at the real truth of our active existence. The 
real truth is this spiritual power, this divine force of bdi^ 
th» essential qudity of the spirit in things or raffier 
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the spirit in which things are aild from which tliey draw 
all their potencies and the seeds of their movements. 
Get at that truth, power, quality and we shall get at the 
real law of our becoming and the divine principle of 
our living, its source and sanction in the Knowledge and 
not oiUy its process in the Ignorance. 

This is to throw the sense of the Gita into language 
suited to qur modern way of thinking; but if we look at 
its description of the Para Prakriti, wc shall find that 
this is practically the substance of what it says. For, first, 
this other higher Prakriti is, says Krishna, my supreme 
nature, prakrtim me pardm. And this “I” here is the 
Purushottama, the supreme Being, the supreme Soul, the 
transcendent and universal Spirit. The original and 
eternal nature of the Spirit and its transcendent and ori- 
ginating Shakti is what is meant by the Para Prakriti. 
For speaking first of the origin of the world from the point 
of view of the active power of his Nature, Krishna as- 
severs, “This is the womb of all beings,” etad-jonini bMldni. 
And in thc^next line of the couplet, again stating the 
same fact from the point of view of the originating Soul, 
he continues, *T am the birth of the whole world and 
so too its dissolution; there is nothing else supreme 
beyond Me.” Here then the supreme Soul, Purushottama, 
and the supreme Nature, Para Prakriti, are identified: 
they are put as two ways of looking at one and the same- 
reality. For when Krishna declares I am the birth of 
the world and its dissolution, it is evident thaf it is this 
Para Prakriti, supreme Nature, of his being whidi is 
both these things. The Spirit is the supreme Being in 
his infinite consciousness and the supreme Nature is the 
infinity of- power or will of being of the Spirit, — It is his 
infinite consciousness in its inherent divine energy and its 
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tiupernal divine action. The birth is the movement of 
evolution of this conscious Energy out of the Spirit, 
para prakftir jivabMtd, its activity in the mutable universe; 
the dissolution is the withdrawing of that activity by 
involution of the Energy into the immutable existence 
and self-gathered power of the Spirit. That then is what 
is initially meant by the supreme Nature. 

The supreme Nature, para prakrtiti, is then the infinite 
timeless conscious power of the self-existent Being out 
of which ail existences in the cosmos are manifested and 
come out of timclessness into Time. But in order to pro- 
vide a spiritual basis for this manifold universal becoming 
in the cosmos the supreme Nature formulates itself as ' 
the Jiva. To put it otherwise, the eternal multiple soul 
of the Purushotlama appears as individual spiritual exis- 
tence in all the forms of the cosmos. All existences arc 
instinct with the life of the one indivisible Spirit; all arc 
supported in their personality, actions and forms by the 
eternal multiplicity of the one Purusha. We must be 
careful not to make the mistake of thinking that this 
supreme Nature is identical with the Jiva manifested in 
Time in the sense that there is nothing else or that it is 
only nature of becoming and not at all nature of being: 
that could not be the supreme Nature of the Spirit. Even 
in time it is something more; for otherwise the only truth 
'Of it in the cosmos would be nature of multiplicity and 
there would be no nature of unity in the world. That is 
not what the Gita says; it does not say that 'the supreme 
Prakriti is in its essence the Jiva, jlvitmakamt but that it 
haus become the Jiva, and it is im{4ied in that 

expression that behind its manUbstation as the Jiva here 
it is origu^y something dse and higher, it is nature of 
the one supreme Spirit. The Jiva, as wo are told later 
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on, is the Lord, Uvara, but in his partial manifestation, 
mamaivdmJa^; even all the multiplicity of beings in 
the universe or in numberless universes could not be 
in their becoming the integral Divine, but only a 
partial manifestation of the infinite One. In them 
Brahman the one indivisible existence resides as if 
divided, avibhaktam ca bhutefu vibhaktam iva ca stkitam. 
The unity is the greater truth, the multiplicity is the 
lesser truth, though both are a truth and neither of them 
is an illusion. 

It is by the unity of this spiritual nature that the world 
is sustained, yqyedam dhdiyate jagat, even as it is that from 
which it is born with all its becomings, eiad-yomni bhutdni 
sarvdpi, and that also which withdraws the whole world 
and its existences into itself in the hour of dissolution, 
akam krtsnasya jagatah prabhavah pralayas tathd. But in the 
manifestation which is thus put forth in the Spirit, upheld 
in its action, withdrawn in its periodical rest from action, 
the Jiva is the basis of the multiple existence; it is the 
multiple soul, if we may so call it, or, if wc prefer, the 
soul of the multiplicity we experience here. It is one 
always with the Divine in its being, different from it only 
in the power of its being, — different not in the sense that 
it is not at all the same power, but in this sense that it 
only supports the one power in a partial multiply indi- 
vidualised action. Therefore all things are initially, - 
ultimately and in the principle of their continuance too 
the Spirit. The fundamental nature of all is nature of the 
Spirit, and only in their lower differential phenomena do 
they seem to be something else, to be nature of body, life, 
mind, reason, ego and the senses. But these are pheno- 
menal derivatives, they are not the essential Uruth of our 
nature and our existence. 
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The supreme nature of spiritual being gives us then 
both an original truth and power of existence beyond 
cosmos and a first basis of spiritual truth for the mani- 
festation in the cosmos. But where is the link between 
this supreme nature and the lower phenomenal nature? 
On Me, says Krishna, all this, all that is here, sarvant 
idam — ^the common phrase in the Upanishads for the 
totality of phenomena in the mobility of the universe — 
is strung like pearls upon a thread. But this is only an 
image which wc cannot press very far; for the pearls are 
only kept in relation to each other by the thread and 
have no other oneness or relation with the pearl-string 
except their dependence on it for this mutual connection. 
Let us go then from the image to that which it images. 
It is the supreme nature of Spirit, the infinite conscious 
power of its being, self-conscient, all-conscient, all-wise, 
which maintains these phenomenal existences in relation 
to each other, penetrates them, abides in and supports 
them and weaves them into the system of its manifestation. 
This one supreme power manifests not only in all as the 
One, but in each as the Jiva, the individual spiritual 
presence; it manifests also as the essence of all quality 
of Nature. These are therefore the concealed spiritual 
powers behind all phenomena. This highest quality is 
not the working of the three gunas, which is phenomenon 
of quality and not its spiritual essence. It is rather the 
inherent, one, yet variable inner power of all these super- 
ficial variations. It is a fundamental truth of the Becom- 
ing, a truth that supports and gives a spiritual and divine 
significance to all its appearances. The workings of the 
gunas are only the superficial unstable becomings of 
reason, mind, sense, ego, life and matter, sdttvikd bkaoS 
ryasds tdmasai ca; but this is rather the essential stable 
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original intimate power of the becoming, svabkava. It 
is that which determines the primary law of all becoming 
and of each Jiva; it constitutes the essence and develops 
the movement of the nature. It is a priuciple in each 
creature that derives from and is immediately related to 
a transcendent divine Becoming, that of the Ishwara, 
madbhdvah. In this relation of the divine bhaoa to the 
svabkava and of the svabkava to the superficial bkavdh, of 
the divine Nature to the individual self-nature and of 
the self-nature in its pure and original quality to the phe- 
nomenal nature in all its mixed and confused play of 
qualities, wc find the link between that supreme and 
this lower existence. The degraded powers and values 
of the inferior Prakriti derive from the absolute powers 
and values of the supreme Shakti and must go back to 
them to find their own source and truth and the essential 
law of their operation and movement. So too the soul 
or jiva involved here in the shackled, poor and inferior 
play of the phenomenal qualities, if he would escape 
from it and be divine and perfect, must by resort to the 
pure action of his essential quality of swabhava go back 
to that higher law of his own being in which he can 
discover the will, the power, the dynamic principle, the 
highest working of his divine nature. 

This is clear from the immediately subsequent passage 
in which the Gita gives a number of instances to show 
how the Divine in the power of his supreme nature mani- 
fests and acts within the animate and so-called inanimate 
existences of the univcr.se. Wc may disentangle them 
from the loose and free order which the exigence of the 
poetical form imposes and put them in their proper phi- 
losophical series. Fint, the divine power and Presence 
works within the five elemental conditions of matter. 
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“I am taste in the waters, sound in ether, scent in earth, 
energy of light in fire,” and, it may be added for more 
completeness, touch or contact in air. That is to say, 
the Divine himself in his Para Prakriti is the energy at 
the basis of the ‘various sensory relations of which, 
according to the ancient Sankhya system, the ethereal, 
the radiant, electric and gaseous, the liquid and the 
other elemental conditions of matter are the physical 
medium. The five elemental conditions of matter are 
the quantitative or material element in the lower nature 
and are the basis of material forms. The five Tanmatras 
— taste, touch, scent, and the others — are the qualitative 
element. These Tanmatras are the subtle energies whose 
action puts the sensory consciousness in relation to the 
gross forms of matter, — they are the basis of all pheno- 
menal knowledge. From the material point of view mat- 
ter is the reality anii the sensory relations are derivative; 
but from the spiritual point of view the truth is the 
opposite. Matter and the material media are themselves 
derivative powers and at bottom are only concrete ways 
or conditions in which the workings of the quality of 
Nature in things manifest themselves to the sensory 
consciousness of the Jiva. The one original and eternal 
fart is the energy of Nature, the power and quality of 
being which. so manifests itself to the soul through the 
senses. And what is essential in the senses, most spiritual, 
most subtle is itself stuff of that eternal quality and 
power. But energy or power of being in Nature is the 
Divine himself in his Prakriti; each sense in its purity 
is therefore that Prstkriti, each sense is the Divine in his 
dynamic conscious force. 

This we gather better from the other terms of the- 
series. “I am the light of sun and moon, the manhood 
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in man, the intelligence of the intelligent, the energy 
of the energetic, the strength of the strong, the ascetic 
force of those who do askesis, tapa^S.^' “I am life in 
all existences.” In each case it is the energy of the ■ 
essential quality on which each of these becomings 
depends for what it has become, that is given as the cha- 
racteristic sign indicating the presence of the divine Power 
in their nature. Again, “I am Pranava in all the Vedas,” 
that is to say, the basic syllable OM, which is the foun- 
dation of all the potent creative sounds of the revealed 
word ; OM is the one universal formulation of the energy 
of sound and speech, that which contains and sums up, 
synthetises and releases, all the spiritual power and all 
the potentiality of Vak and Shabda and of which the 
other sounds, out of whose stuff words of speech are 
woven, are supposed to be the developed evolutions. 
That makes it quite clear. It is not the phenomenal 
developments of the senses or of life or of light, intelli- 
gence, energy, strength, manhood, ascetic force that are 
proper to the supreme Prakriti. It is the essential quality 
in its spiritual power that constitutes the Swabhava. It 
is the force of spirit so manifesting, it is the light of its 
consciousness and the power of its energy in things 
revealed in a pure original sign that is the self-nature. 
That force, light, power is the eternal seed from which 
all other things are the developments and derivations 
and variabilities and plastic circumstances. Therefore 
the Gita throws in as the most general statement in the 
series, "Know Me to be the eternal seed of all existences, 
O son of Pritha,” This eternal seed is the power of spi- 
ritual being, the conscious will in the being, the seed 
which, as is said elsewhere, the Divine casts into the 
great Brahman, into the supramental vastness, and from 
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that all are bom into phenomenal existence. It is that 
seed of spirit which manifests itself as the essential qua> 
lity in all becomings and constitutes their Swabhava. 

The practical distinction between this original power 
of essential quality and the phenomenal derivations 
of the lower nature, between the thing itself in its purity 
and the thing in its lower appearances, is indicated very 
clearly at the close of the series. “I am the strength of 
the strong devoid of desire and liking,” stripped" of all 
attachment to the phenomenal pleasure of things. ”I 
am in beings the desire which is not contrary to their 
dharma.” And as for the secondary subjective becomings 
of Nature, bhdvah (states of mind, affections of desire, 
movements of passion, the reactions of the senses, the 
limited and dual play of reason, the turns of the feeling 
and moral sense), which are sattwic, rajasic and tamasic, 
as for the working of the three gunas, they are, says the 
Gita, not themselves the pure action of the supreme 
spiritual nature, but are derivations from it; “they are 
verily from Me,” matta eva, they have no other origin, 
“but I am not in them, it is they that are in Me.” Here 
is indeed a strong and yet subtle distinction. “I am,” 
says the Divine, “the essential light, strength, desire, 
power, intelligence, but these derivations from them 
I am not in my essence, nor am I in them, yet are they 
all of them from Me and they are all in my being.” It 
is then upon the basis of these 'statements that we have 
to view the transition of things from the higher to the 
lower and again from the lower back to the higher nature. 

The 6rst statement offers no difficulty. The strong man 
in spite of the divine nature of the princ4>le of strength 
in him falls into subjection to desire and to attachment, 
stumbles into sin, struggles towards virtue. But that 


13 



ESSAVS ON THE (UTA 


is because he descends in all his derivative action into ■ 
the grasp of the three gunas and does not govern that 
action from above, from his essential divine nature. The 
divine nature of his strength is not affected by these deri- 
vations, it remains the same in its essence in spite of every 
obscuration and every lapse. The Divine is there in that 
nature and supports him by its strength through the con- 
fusions of his lower existence till he is able to recover the 
light, illumine wholly his life with the true sun of his being 
and govern his will and its acts by the pure power of the 
divine will in his higher nature. But how can the Divine 
be desire, kdma? for this desire, this kdma has been declared 
to be our one great enemy who has to be slain. But that 
desire was the desire of the lower nature of the gunas 
which has its native point of origin in the .rajasic being, 
rajogum-samudbkavah; for this is what we usually mean 
when we speak of desire. This other, the spiritual, is 
a will not contrary to the dharma. 

Is it meant that the spiritual kdma is a virtuous desire, 
ethical in its nature, a sattwic desire, — for virtue is always 
sattwic in its origin and motive-force? But then there 
would be here ^n obvious contradiction, — since in the 
very next line all sattwic affections are declared to be 
not the Divine, but only lower derivations. Undoubtedly 
sin has to .be abandoned if one is to get anywhere near 
the Godhead; but so too has virtue to be overpassed if 
we are to enter into the Divine Being. The sattwic nature 
has to be attained, but it has then to be exceeded. Ethi- 
cal action is only a means of purification by which we can 
rise towards the divine nature, but that nature itself is 
lifted beyond the dualities, — and indeed there could 
otherwise be no pure divine presence or divine strengdi 
in the strong man who is subjected to the rajasic passions. 
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Dharma in the spiritual sense is not morality or ethics. 
Dharma, says the Gita elsewhere, is action govern^ 
by the Swabhava, the essential law of one’s nature. And 
this Swabhava is at its core the pure quality of the spirit 
in its inherent power of conscious will and in Hs charac- 
teristic force of action. The desire meant here is there- 
fore the purposeful will of the Divine in us searching for 
and discovering not the pleasure of the lower Prakrit!, 
but the Ananda of its own play and self-fulfilling; it is 
the desire of the divine Delight of existence unrolling 
its own conscious force of action in accordance with the 
law of the Swabhava. 

But what again is meant by saying that the Divine is 
not in the becomings, the forms and affections of the 
lower nature, even the sattwic, though they all are in 
his being? In a sense he must evidently be in them, 
otherwise they could not exist. But what is meant is 
that the true and supreme spiritual nature of the Divine 
is not imprisoned there; they are only phenomena in his 
being created out of it by the action of the ego and the 
ignorance. The ignorance presents everything to us in 
an inverted vision and at least a partially falsified 
experience. We imagine that the soul is in the body, almost 
a result and derivation from the body; even we so feel 
it: but it is the body that is in the soul and a result and 
derivation from the soul. We think of the spirit as a 
small part of us — ^the Furusha who is no bigger than the 
thumb— in this great mass of material and mental ph^ 
nomena: in reality, the latter for all its imposing appear- 
ance is a very small thing in the infinity of the being of the 
spirit. So it is here; in much the same sense these things 
are in the Divine rather than the Divine in these things. 
This lower nature of the three gunas which create so false 

II 
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a view of things and imparts to them an inferior charac* 
ter is a Maya, a power of illusion, by which it is not meant 
that it is all non-existent or deals with unrealities, but 
that it bewilders our knowledge, creates false values, 
envelops us in ego, mentality, sense, physicality, limited 
intelligence and there conceals from us the supreme truth 
of our existence. This illusive Maya hides from us the 
Divine that we are, the infinite and imperishable spirit. 
“By these three kinds of becoming which are of the 
nature of the gunas, this whole world is bewildered 
and does not recognise Me supreme beyond them and 
imperishable,” If we could see that that Divine is the 
real truth of our existence, all else also would change 
to our vision, assume its true character and our life 
and action acquire the divine values and move in the 
law of the divine nature. 

But why then, since the Divine is there after all and 
the divine nature at the root even of these bewildering 
derivations, since we are the Jiva and the Jiva is that, 
is this Maya so hard to overcome, mayd duratyayd? Because 
it is still the Maya of the Divine, dam hye§d gitffamaylnuma 
ffuiya; “this is my divine Maya of the gunas.” It is itself 
divine and a development from the nature of the Divine, 
but the Divine in the nature of the gods; it is daivi, of the 
godheads or, if you will, of the Godhead, but of the 
Godhead in its divided subjective and lower cosmic 
aspects, sattwic, rajasic and tamasic. It is a cosmic 
veil which the Godhead has spun around our under- 
standing; Brahma, Vishnu and Rudra have woven its 
complex threads; the Shakti, the Supreme Nature is 
there at its base and is hidden in its every tissue. We 
have to work out this web in ourselves and turn throufi^ 
it and from it leaving it behind us when its use is finish^, 
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turn from the gods to the original and supreme God- 
head in whom we shaU discover at the same time the last 
sense of the gods and their works and the inmost spiritual 
verities of our own imperishable existence. “To Me who 
turn and come, they alone cros: over beyond this Maya.” 
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II 


THE SYNTHESIS OF DEVOTION AND 
KNOWLEDGE* 

The Gita is not a treatise of metaphysical philosophy, 
in spite of the great mass of metaphysical ideas which 
arise incidentally in its pages; for here no metaphysical 
<^nith is brought into expression solely for its own sake. 
It seeks the highest truth for the highest practical utility, 
not for intellectual or even for spiritual satisfaction, 
but as the truth that saves and opens to us the passage 
from our present mortal imperfection to an immortal 
perfection. Therefore, after giving us in the first fourteen 
verses of this chapter a leading philosophical truth of 
which we stand in need, it hastens in the next sixteen 
verses to make an immediate application of it. It turns 
it into a first starting-point for the unification of works, 
knowledge and devotion, — ^for the preliminary synthesis 
of works and knowledge by themselves has already been 
accomplished. 

We have before us three powers, the Purushottama 
as the supreme truth of that into which we have to grow, 
the Self and the Jiva. Or, as we may put it, there is the 
Supreme, there is the impersonal spirit, and there is 
the multiple soul, timeless foundation of our sfnritual 
personality, the true and eternal individual, mamiva^ak 
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sanSlamfi. All these three arc divine^ all three arc thd 
Divine. The supreme spiritual nature of being, the Para 
Frakriti, free from any limitation by the conditioning 
Ignorance, is the nature of the Purushottama. In the 
impersonal Self there is the same divine nature, but here 
it is in its state of eternal rest, equilibrium, inactivity, 
Nivritti. Finally, for activity, for Pravritti, the Para 
Prakriti becomes the multiple spiritual personality, the 
Jiva. But the intrinsic activity of this supreme Nature 
is always a spiritual, a divine working. It is force of the 
supreme divine Nature, it is the conscious will of the 
being of the Supreme that throws itself out in various 
essential and spiritual power of quality in the Jiva: 
that essential power is the swabhava of the Jiva. All 
act and becoming which proceed directly from this 
spiritual force arc a divine becoming and a pure and spi< 
•ritual action. Therefore it follows that in action the effort 
of the human individual must be to get back to his true 
spiritual personality and to make all his works flow 
from the power of its supernal shakti, to develop action 
through the soul and the inmost intrinsii. being, ’not 
through the mental idea and vital desire, and to turn 
all his acts into a pure outflowing of the will of the Sup- 
reme, all his life into a dynamic symbol of the Divine 
Nature. 

But there is also this lower nature of the three gunas 
whose character is the character of Uie ignorance and 
whose action is the action of the ignorance, mixed, con- 
fused, perverted; it is the action of the Iowot personality, 
of die ego, of die natural and not of the ^iritual indl- 
viduaL It is in order to recede from that false personality 
that we have to resort to the impersonal Self and make 
ourselves one with it. Then, freed so from the ego 
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personality, we can find the relation of the true individual 
to the Purushottama. It is one with hint in being, even 
though necessarilypartialand determinative, because indivi- 
dual, in action and temporal manifestation of nature. Freed 
too from the lower nature we can realise the higher, the 
divine, the spiritual. Therefore to act firom the soul does 
not mean to act from the desire soul; for that is not the 
high intrinsic being, but only the lower natural and super- 
ficial appearance. To act in accordance with the intrinsic 
nature, the swabhava, does not mean to act out of the 
passions of the ego, to enact with indifference or with 
desire sin and virtue according to the natural impulses 
and the unstable play of the gunas. Yielding to passion, 
an active or an inert indulgence of sin is no way either 
to the spiritual quietism of the highest impersonality or 
to the spiritual activity of the divine individual who is 
to be a channel for the will of the sujH'eme Persop, a direct 
power and visible becoming of the Purushottama. 

The Gita has laid it down from the beginning that the 
very first precondition of the divine birth, the higher exis- 
tence is the slaying of rajasic desire and its children, and 
that means the exclusion of sin. Sin is the working of the 
lower nature for the crude satisfaction of its own ignorant, 
dull or violent rajasic and tamasic propensities in revolt 
against any high self-control and self-mastery of the nature 
by the spirit. And in order to get rid of this crude compul- 
sion of the being by the lower Prakrit! in its inferior modes 
we must have recourse to the highest mode o£ that Prakriti, 
the saUwic, which is seeking always for a harmonious 
light of knowledge and for a right rule of action. The 
Purusha, the soul within us which assents in Nature to 
the varying impulse of die gunas, has -to give its sanction 
to that sattwic impulse and that sattwic will and 
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temperament in our being which seeb after such a rule. 
The sattwic will in our nature has to govern us and not the 
rajasic and tamasic will. This is the meaning of all high 
reason in action as of all true ethical culture; it is the law 
of Nature in us striving to evolve from her lower and dis- 
orderly to her higher and orderly action, to act not in pas- 
sion and ignorance with the result of grief and unquiet, 
but in -knowledge and enlightened will with the result 
of inner happiness, poise and peace. We cannot get 
beyond the three gunas, if we do not first develop within 
ourselves the rule of the highest guna, sattwa. 

“The evil-doers attain not to Me,” says the Purushot- 
tama, “souls bewildered, low in the human scale; for their 
knowledge is reft away from them by Maya and they resort 
to the nature of being of the Asura.” This bewilderment 
is a befooling of the soul in Nature by the deceptive 
ego. The evil-doer cannot attain to the Supreme because 
he is for ever trying to satisfy the idol ego on the lowest 
scale of human nature; his real God is this ego. His mind 
and will, hurried away in the activities of the Maya of the 
three gunas, are not instruments of the spirit, but willing 
slaves or self-deceived tools of his desires. He sees this 
lower nature only and not his supreme self and highest 
being or the Godhead within himself and in the world: 
he explains all existence ^o his will in the terms of ego 
and desire and serves only ego and desire. To serve ego 
and desire without aspiration to a higher nature and 
a higher law is to have the mind and the temperament 
o[ the Asura. A first necessary step upward is to aspire 
to a higher nature and a higher law, to obey a better rule 
than the rule of desire, to perceive and worship a nobler 
godhead than the ego or than any magnified intage cd* 
the ego, to become a right thinker and a right doer. This 
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too is not in itself enough; for even the sattwic mao » 
sutgcct to the bewilderment of the gunas, because he is' 
sdU governed by wish and disliking, icch&-dvtfa. He moves 
within the circle of the forms of Nature and has not the 
highest, not the transcendental and integral knowledge. 
Still by the constant upward asjaration in his ethical mm 
he in the end gets rid of the obscuration of sin which is 
the obscuration of rajasic desire and passion and acquires 
a purified nature capable of deliverance from the rule 
of the triple Maya. By virtue alone man cannot attain 
to the highest, but by virtue^ he can develop a first capa- 
city for attaining to it, adkikdra. For the crude rajasic 
or the dull tamasic ego is difficult to shake off and put 
below us; the sattwic ego is less difficult and at last, when 
it sufficiently subtilises and enlightens itself, becomes even 
easy to transcend, transmute or annihilate. 

Man, therefore, has first of all to become ethical, sukfilf 
and then to rise to heights beyond any mere ethical rule 
of living, to the light, largeness and poWtr of the spiritual 
nature, where he gets beyond the grasp of the dualities 
and its delusion, drmdva-moha. There he no longer seeks 
his personal good or pleasure or shuns his personal suffer- 
ing or pain, for by these things he is no longer affected, 
nor says any longer, “I am virtuous”, “I am sinful”, 
but acts in his own high spiritlial nature by the will of 
the Divine for the universal good. We have already seen 
that for this end self-knowledge, equality, impersonality 
arc the first necessities, and that that is the way of 
recondliation between knowledge and works, between 
spirituality and activity in the world, between ffie ever 

* Obvloudy, by the true inner a sattwic darity in thou^t, 

fiselins^ temperament, motive and ocmduct, not a merdy conveittianat 
or social virtue. 
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immobile quietism of the timeless self and the eternal play 
of the |Mragmatic energy of Nature. But the Gita now lays 
down another and greater necessity for the Karmayogin 
who has unified his Yoga of works with the Yoga of 
knowledge. Not knowledge and works alone are demanded 
of him now, but bhakti also, devotion to the Divine, 
love and adoration and the soul’s desire of the Highest. 
This demand, not expressly made until now, had yet been 
prepared when the Teacher laid down as the necessary 
turn of his Yoga the conversion of all works into a sacri* 
lice to the Lord of our being and fixed as its culmination 
the giving up of all works, not only into our impersonal 
Self, but through impersonality into the Being from whom 
all our will and power originate. What was there implied 
is now brought out and we begin to see more fully the 
Gita’s purpose. 

We have now set before us three interdependent 
movements of our release out of the normal nature and 
our growth into the divine and spiritual being. “By the 
delusion of the dualities which arises from wish and 
disliking, all existences in the creation are led into 
bewilderment,’’ says the Gita. I'hat is the ignorance, the 
egoism which fails to sec and lay hold on the Divine 
everywhere, because it sees only the dualities of Nature 
and is constantly occupied with its own separate perso* 
nality and its seekings and sbrinkings. For escape from 
this circle the first necessity in our works is to get dear 
of the sin of the vital ego, the fire of passion, the tumult 
of desire of the rajasic nature, and this has to be done 
by the steadying sattwic impulse cS the ethical being 
When that is done, ye$im tvantagatam jtaOnSm 

pu^yakama^i-^r rather as it is being done, fbr sdler a 
certain point all growth in the sattwic nature 1»ings an 
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increasing capacity for a high quietude, equality and 
transcendence, — it is necessary to rise above the dualities 
and to become impersonal, equsd, one self with the 
Immutable, one self with all existences. This process of 
growing into the spirit completes our purification. But 
while this is being done, while the soul is enlarging into 
self-knowledge, it has also to increase in devotion. For 
it has not only to act in a large spirit of equality, but to do 
also sacrifice to the Lord, to that Godhead in all beings 
which it docs not yet know perfectly, but which it will 
be able so to know, integrally, samagram mam, when it 
has firmly the vision of the one self everywhere and in 
all existences. Equality and vision of unity once perfectly 
gained, te dvandva-moha-nirmuktak, a supreme bhakti, an 
all-embracing devotion to the Divine, becomes the whole 
and the sole law of the being. All other law of conduct 
merges into that surrender, sarva-dhamdn parityajya. The 
soul then becomes firm in this bhakti and in the vow of 
self-consecration of all its being* knowledge, works; for it 
has now for its sure base, its absolute foundation of 
existence and action the perfect, the integral, the uni- 
fying knowledge of the all-originating Godhead, te bka- 
jante mam dr^ia-vratdh. 

From the ordinary point of view any return towards 
bhakti or continuation of the heart’s activities after know- 
ledge and impersonality have been gained, might seem 
to be a relapse. For in bhakti there is always the element, 
the foundation even of personality, since its motive-power 
is the love and adoration of the individual soul, the 
Jiva, turned towards, the supreme and universal Being.' 
But from the standpoint of the Gita, where the aim is 
not inaction and immergence in the eternal Impersonal, 
but a union with the Purushottama throu^ the integrality 
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of our being, this objection cannot at aH iaticrvcnc. 
In this Yoga the soul escapes indeed its lower personality 
by the sense of its impersonal and immutable self’being; 
but it still acts and all action belongs to the multiple soul 
in the mutability of Nature. If we do not bring in as 
a corrective to an excessive .quietism the idea of sacrifice 
to the Highest, we have to regard this element of action 
as something not at all ourselves, some remnant of the 
play of the gunas without any divine reality behind it, 
a last dissolving form of ego, of I-ness, a continued impetus 
of the lower nature for which we are not responsible 
since our knowledge rejects it and aims at escape from 
it into pure inaction. But by combining the tranquil 
impersonality of the one self With the stress of the works 
of Nature done as a sacrifice to the Lord, we by this 
double key escape from the lower egoistic personality 
and groM' into the purity of our true spiritual person. 
Then arc we no longer the bound and ignorant ego in 
the lower, but the free Jiva in the supreme nature. Then 
we no longer live in the knowledge of the one immutable 
and impersonal self and this mutable multiple Nature as 
two opposite entities, but rise to the very embrace of the 
Purushottama discovered simultaneously through both of 
these powers of our being. All three are the spirit, and 
the two which arc apparent opporites prove to be only 
confronting faces of the third which is the highest. “There 
is the immutable and impersonal spiritual being (Puru* 
sha),” says Krishna later on, “and there is the mutable 
and personal spiritual being. But there is too another 
Higb^t {tUlama ptarusa) called the supreme self, Param> 
atman, he who. has entered into this whole world and 
upbears it, the Lord, the imperishable. I am this Puru« 
shottama who am beyond the mutable and am greater 
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and higher even than the immutaUc. He who has 
knowledge of Me as the Purushottama, adores Me* (has 
bhakti for Me, hhajati), with all>knowledge ^nd in every 
way of his natural being.” And it is this bhakti of an 
integral knowledge and integral self-giving which the 
Gita now begins to develop. 

For note that it is bhakti with knowledge which the 
Gita demands from the disciple and it regards all other 
forms of devotion as good in themselves but still inferior; 
they may do well by the way, but they are not the thing 
at which it aims in the soul’s culmination. Among 
those who have put awtay the sin of the rajasic egoism and 
arc moving towards the Divine, the Gita distinguishes 
between four kinds of bhaktas. There are those who turn 
to him as a refuge from sorrow and suffering in the 
world, drta. There are those who seek him as the giver 
of good in the world, arlkdrthi. There are those who come 
to him in the desire for knowledge, jijddiu. And lastly 
there are those who adore him with knowledge, jfianu All 
are approved by the Gita, but only on the last does it 
lay the seal of its complete sanction. All these move- 
ments without exception are high and good^ udardk sarva 
eeaiu, but the bhakti with knowledge excels them all, 
viH^yiUe. We may say that these forms are successively 
the bhakti of the vital-emotional and affective nature,* 
that of the practical and dynamic nature, that of the 
reasoning infellectual nature, and that -of the highes 
intuitive being which takes up all the rest of the' nature 
into unity with the Divine. Practically, however, the 
others may be regarded as preparatory movements. For 

* The latter bkakd of ecstatic love is at its roots psychic in nature; 
it is vital^emoUonal only in its inferior forms dr in some of its mm 
outward manifiiptations. 
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the Gita itself here says that it is only at the end of many 
existoices that one ean, after possession of the integral 
knowledge and alter working that oat in oneself through 
many lives, attain at the long last to the Transcendent. 
For the knowledge of the Divine as all things that are is 
difficult to attain and rare on earth is the great soul, mO’ 
katmd, who is capable of fully so seeing him and of entering 
into him with his whole being, in every way 'of his nature, 
by the wide power of this all-embracing knowledge, 
sarvavit sarvahhdvena. 

It may be asked how is that devotion high and noble, 
nddra, which seeks God only for the worldly boons he 
can give or as a refuge in sorrow and suffering, and not 
the Divine for its own sake? Do not egoism, weakness, 
desire reign in such an adoration and does it not belong 
to the lower nature? Moreover, where there is not know- 
ledge, the devotee docs not approach the Divine in his 
integral all-embracing truth, vdsudevah sarvam iti, but 
constructs imperfect names and images of the Godhead 
which are only reflections of his own need, temperament 
and nature, and he worships them to help or appease his 
natural longings. He constructs for the Godhead the 
name and form of Indra or Agni, of Vishnu or Shiva, 
of a divinised Christ or Buddha, or else some composite 
of natural qualities, an indulgent God of love and mercy, 
or a severe God of righteousness and justice, or an awe- 
inspiring God of wrath and terror and flaming punish- 
ments,'Or some amalgam of any of these, and to that he 
raises his altars without and in his heart and mind and 
falls down before it to demand from it woridly good and 
joy or healing of his wounds or a sectarian sanction fin an 
erring, dcgmatic, intell<ictual, intolerant knowledge. All 
this up to a certain point is true enough. Very rare is 
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die great soul who knows that Vasudeva, the omnipresent 
Being, is all that is, vasiukvah sarvam iti sa vuhitma sudurli^ 
bha^. Men are led away by vmous outer desires which take 
from them the working of the inner knowledge, kSmis 
Um tair hrtdjHdnah. Ignorant, they resort to other god* 
heads, imperfect forms of the deity which correspond 
to theird esire, prapadycuae'nyadevatdh. Limited, they set 
up this or that rule and cult, tarn tarn niyatnam Ssth^a, 
which satisfies the need of their nature. And in all this 
it is a compelling personal determination, it is this narrow 
need of their own nature that they follow and take for 
the highest truth, — ^incapable yet of the infinite and its 
largeness. The Godhead in these forms gives them their 
desires if ^heir faith is whole, but these fruits and grati- 
fications arc temporary and it is a petty intelligence and 
unformed reason which makes the pursuit of them its 
principle of religion and life. And so far as there is a 
spiritual attainment by this way, it is only to the gods; 
it is only the Divine in formations of mutable nature 
and as the giver of her results that they realise. But those 
who adore the transcendent and integral Godhead 
embrace all this and transform it all, exalt the gods' to 
their highest, Nature to her summits, and go beyond 
them to the very Godhead, realise and attain to the 
Transcendent. Deoma. devayajoySnti tnad-bhaktdyoHti mam api. 

Still the supreme Godhead does not at all reject these 
devotees because of their imperfect vision. For the Divine 
in his supreme transcendent being, tmbom, imminuible 
and superior to all these partial manifestations, cannot 
be easily known to any living creature. He is sdf- 
envdoped in this immense cloak Maya, that Maya of 
his Yoga, by which he is one with -the world and yet 
beyond it, immanent but hidden, seated in all hearts ^t 


30 



THE SYNTHESIS OF DEVOTION AND KNOWLEDOfi 


not riev(;aled to any and every being. Man in Natut« 
thinks that these manifestations in Nature are all the 
Divine, when they are only his works and his powers 
and his veib. He knows all past and all present and future 
existences, but him none yet knoweth. If dien 'after thus 
bewildering them with his workings in Nature, he were 
not to meet them in these at all, there would be no divine 
hope for man or for any soul in Maya. Therefore ac- 
cording to their nature, as they approach him, he accepts 
their bhakti and answers to it with the reply of divine love 
and compassion. These forms are after all a certain 
kind of manifestation through which the imperfect human 
intelligence can touch him, these desires are first means 
by which our souls turn towards him : nor is any devotion 
worthless or ineffective, whatever its limitations. It has 
the one grand necessity, faith. “Whatever form of Me 
any devotee with faith desires to worship, I make that 
faith of his firm and undeviating.” By the force of that 
faith in his cult and worship he gets his desire and the 
spiritual realisation for which he is at the moment fitted. 
By seeking all bis good from the Divine, be uhall come in 
the end to seek in the Divine all his good. By depending 
for his joys on the Divine, he shall learn to fix in the Divine 
all his joy. By knowing the Divine in his forms and qua- 
lities, he shall come to know him as the All and the 
Transcendent who is the source of all things.^ 

Thus by spiritual development devotion becomes one 
with knowledge. The Jiva comes to delight in the one 

t 

* There is a place also Ibr the three lesser seekings even after the 
highest attainment, but trantfonnedi not narrowly personal,-*^for there 
can still be a passion for the removal of sorrow and evil and ignorance 
and fcMT the increasing evolution and integral manifestation of the 
supreme good^ power^ joy and knowledge in this phenomenal Nature. 
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Godhead, — ^in the Divine known as all being and con* 
sciousness and delight and as all things and beings and 
happenings, known in Nature, known in the self, known 
for that which exceeds self and Nature. He is ever in 
constant union with him, ni^ajmkia', his whole life and 
being arc an eternal Yoga with the Transcendent than 
whom there is nothing higher, with the Universal 
besides whom there is none else and nothing else. On him 
is concentred all his bhakti, ekabhakiih, not on any partial 
godhead, rule or cult. This single devotion is his whole 
law of living and he has gone beyond all creeds of religious 
belief, rules of conduct, personal aims of life. He has no 
griefs to be healed, for he is in possession of the All^blissfiil. 
He has no desires to hunger after, for he possesses the high* 
est and the All and is close to the All>Power that brings 
all fulfilment. He has no doubts or baffled seekings 1^, 
for all knowledge streams upon him from the Light in 
which he lives. He loves perfectly the Divine and is his 
beloved; for as he takes joy in the Divine, so too the 
Divine takes joy in him. This is the Godlover who has the 
knowledge, bhakta. And this knower, says the Godhead 
in the Gita, is my self; the others seize only motives and 
aspects in Nature, but he the very self-being and all- 
being of the Purushottama with which he is in union. His 
is the divine birth in the supreme Nature, integral in 
being, completed in will, absolute in love, perfected in 
knowledge. In him, the Jiva’s cosmic existence is justified 
because it has exceeded itself and so foxmd its own whole 
and highest truth of being. 
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THE SUPREME DIVINE* 

Already what haii been said in the seventh chapter 
provides us with the starting-point of our new and fuller 
position and fixes it with sufficient precision. Substantially 
it comes to this that we are to move inwardly towards 
a greater consciousness and a supreme existence, not by 
a total exclusion of our cosmic nature, but by a higher, 
a spiritual fulfilment of all that we now essentially arc. 
Only there is to be a change from our mortal imperfection 
to a divine perfection of being. The first idea on which 
this possibility is founded, is the conception of the indi- 
vidual soul in man as in its eternal essence and its original 
power a ray of the supreme Soul and Godhead and here 
a veiled manifestation of him, a being of his being, a con- 
sciousness of his consciousness, a nature of his nature, 
but in the obscurity of this mental and physical existence 
self-forgetful of its source, its reality, its true character. 
The second idea is that of the double nature of the Soul 
in manifestation,— the original nature in which it is 
one with its own true spiritual being, and the derived in 
which it is subject to the confusions of egoism and igno- 
rance. The latter has to be cast away and the spiritual 
has to be inwardly recovered, fulfilled, made dynamic 
and active. Through an inner self-fulfilment, the opening 

•Oite, VII. 29-30, VIII. 
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of a new status, our birth into a new power, we return 
to the nature of the Spirit and re-become a portion of the 
Godhead from whom we have descended into this mortal 
figure of being. 

There is here at once a departure from the general 
contemporary mind of Indian thought, a less negating 
attitude, a greater affirmation. In place of its obsessing 
idea of a self-annulment of Nature we get the glimpse 
of an ampler solution, the principle of a self-fulfilment 
in divine Nature. There is, even, at least a foreshadowing 
of the later developments of the religions of Bhakti. Our 
first experience of what is beyond our normal status, con- 
cealed behind the egoistic being in which we live, is still 
for the Gita the calm of a vast impersonal immutable self 
in whose equality and oneness we lose our petty egoistic 
personality and cast off in its tranquil purity all our narrow 
motives of desire and passion. But our second completer 
vision reveals to us a living Infinite, a divine immeasurable 
Being from whom all that we are proceeds and to which all 
that we arc belongs, self and nature, world and spirit. 
When we arc one with him in self and spirit, we do not 
lose ourselves but rather recover our true selves in him 
poised in. the supremacy of this Infinite. And. this is done 
at one and the same time by three simultaneous move- 
ments, — an integral self-finding through works founded 
in his and our spiritual nature, an integral self-becoming 
through knowledge of the Divine Being in whom all exists 
and who is all, and — most sovereign and decisive move- 
ment of all— -an integral self-giving through love and 
devotion of our whole being to this All and this Supreme, 
attracted to the Master of our works, to the Inhabitant 
of our hearts', to the continent of all our conscious exis- 
tence. To him vdio is the source of all that we are, we give 
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aU that we are. Our persistent consecration turns ‘into 
knowledge of him all our knowing and into light of 
his power all our action. The passion of love in our 
self-giving carries us up to him and opens the mystery of 
his deepest heart of being. Love completes the triple 
cord of the sacrifice, perfects the triune key of the highest 
secret, uttamam rahasyam. 

An integral knowledge in our self-giving is the first 
condition of its effective force. And therefore we have 
first of all to know this Purusha in all the powers and 
principles of his divine existence, tattvatah, in the whole 
harmony of it, in its eternal essence and living process. ' 
But to the ancient thought all the value of this knowledge, 
iattvajndna, lay in its power for release out of our mortal 
birth into the immortality of a supreme existence. The 
Gita, therefore, proceeds next to show how this liberation 
too in the highest degree is a final outcome of its own 
movement of spiritual self-fulfilment. The knowledge of 
the Purushottama, it says in effect, is the perfect know- 
ledge of the Brahman. Those who have resort to Me as 
their refuge, mam aJrifya, their divine light, tJieir deliverer, 
receiver and harbourcr of their souls, — ^those .who turn 
to Me in their spiritual effort towards release from age 
and death, from the mortal being and its limitations, 
says Krishna, come to know that Brahman and all the 
integrality of the spiritual nature and the entirety of 
Karma. And because they know Me and know at the 
same time the material and the divine nature of being 
and the truth of the Master of sacrifice, they keep know- 
led^ of Me also in the critical moment of their departure 
from physical existence and have at that moment their 
whole consciousness in union with Me. Therefore they 
attain to Me. No longer bound to the mortal existence, 
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they 'reach the very highest status of the Divine quite 
as effectively as those who lose their separate personality 
in the impersonal and immutable Brahman. Thus 
the Gita closes this important and decisive seventh 
chapter. 

Here we have certain expressions which give us in 
their brief sum the chief essential truths of the manifes- 
tation of the supreme Divine in the cosmos. All the 
originative and effective asjiects of it arc there, all that 
c/>nccrns the soul in its return to integral self-knowledge. 
First there is that Brahman, tad brahma’, adhydtma, second, 
the principle of the self in Nature; adkibhula and adhidaiva 
next, the objective phenomenon and subjective pheno- 
menon of being; adhiyajria last, the secret of the cosmic 
principle of works and sacrifice. I, the Purushottama 
{mam viduh), says in effect Krishna, 1 who am above all 
these things, must yet be sought and known through 
all together and by means of their relations,— that is 
the only complete way for the human consciousness 
which is seeking its path back towards Me. But these terms 
in themselves are not at first quite clear or at least they 
are open to different interpretations, they have to be made 
precise in their connotation, and Aijuna the disciple at 
once asks for their elucidation. Krishna answers very 
briefly, — nowhere does the Gita linger very long upon any 
purely metaphysical explanation; it gives only so much 
and in such a way as will make their truth just seizable 
for the soul to proceed on to experience. By that Brahman, 
a phrase which in the Upanishads is more than once 
used for the self-existent as opposed to the phenomenal 
being, the Gita intends, it appears, the immutable 
sdf-existence which is the highest sdf-exptession of the 
Divine and on whose unalterable eternity all the rest, 
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all that moves and evolves, is founded, akfaram paramanu 
By oeBiyaima it means svabhava, the spiritual way and law 
of being of the soul in the supreme Nature. Karma, it says, 
is the name given to the creative impulse and energy, 
visargah, which looses out things from this first essential 
self-becoming, this swabhava, and effects, creates, works 
out under its influence the cosmic becoming of existences 
in Prakriti. By adhibhuta is to be understood ail the result 
of mutable becoming, ksaro bhavafi. By adfddaiva is intended 
the Purusha, the soul in Nature, the subjective being who 
observes and enjoys as the object of his consciousness all 
that is this mutable becoming of his essential existence 
worked out here by Karma in Nature. By adhiyajhaf the 
Lord of works and sacrifice, I mean, says Krishna, myseU', 
the Divine, the Godhead, the Purushottama here secret 
in the body of ail these embodied existences. All that is, 
therefore, falls within this formula. 

The Gita immediately proceeds from this brief state- 
ment to work out the idea of the final release by knowledge 
which It has suggested in the last verse of the preceding 
chapter. It will return indeed upon its thou|;ht hereafter 
to give such ulterior light as is needed for action and inner 
realisation, and we may wait till then for a fuller know- 
ledge of all that these terms indicate. But before we pro- 
ceed farther, it is necessary to bring out as much of the 
connection between these things as we arc justified in 
understanding from this passage itself and from what has 
gone before. For here is indicated the Gita’s idea of the 
process of the cosmos. First there is the Brahman, the 
highest immutable self-existent being which all existences 
are behind the play of cosmic Nature in time and space 
and causality, diia-kila-mmUta. For by that sel&cxiiteiice 
altme time and space and causality art able to exist, and 


37 



tSSAYs OK tHE OttA 


without that unchanging support omnipresent, yet indivtsi> 
ble they could not proceed to their divisions and results and 
measures. But of itself the immutable Brahman does no- 
thing, causes nothing, determines nothing; it is impartial, 
equal, all>supporting, but does not select or originate. What 
then originates, what determines, what gives the divine 
impulsion of the Supreme? what is it that governs Karma 
and actively unrolls the cosmic becoming in Time out of 
the eternal being? It is Nature as Swabhava. The 
Supreme, the Godhead, the Purushottama is there and sup- 
ports on his eternal immutability the action of his higher 
spiritual shakti. He displays the divine Being, Conscious- 
ness, Will or Power, dhSiyatejagat: that is the Para 

Prakriti. The self-awareness of the Spirit in this supreme 
Nature perceives in the light of self-knowledge the dyna- 
mic idea, the authentic truth of whatever he separates 
in his own being and expresses it in the swabhava, the 
spiritual nature of the Jiva. The inherent truth and prin- 
ciple of the self of each Jiva, that which works itself out 
in manifestation, the essential divine nature in ail which 
remains constant behind all conversions, perversions, 
reversions, that is the swabhava. All that is in the swa- 
bhava is loosed out into cosmic Nature for her to do 
what she can with it under the inner eye of the Puru- 
shottama. Out of the constant svabhava, out of the essential 
nature and self-principle of being of each becoming, she 
creates the varied mutations by which she strives to express 
it, unrolls all her changes in name and form, in time and 
space and those successions of condition developed one 
out of the other in time and space which we call causality, 
nimtOa, 

All this bringing out and continual change from state to 
state is Karma, is action of Nature, is the energy of Prakriti, 
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the worker, the goddess of processes. It is first a loosing 
forth of the svabhdva into its creative action, visargak. The 
creation is of existences in the becoming, bhula~karah, 
and of all that they subjectively or otherwise become, 
bhdva-karah. Ail taken together, it is a constant birth of 
things in Time, udbhava, of which the creative energy of 
Karma is the principle. All this mutable becoming 
emerges by a combination of the powers and energies 
of Nature, adhibhula, which constitutes the world and is 
the object of the soul’s consciousness. In it all the soul is 
the enjoying and observing Deity in Nature; the divine 
powers of mind and will and sense, all the powers of its 
conscious being by which it reflects this working of 
Prakriti are its godheads, adhidaiva. This soul in Nature 
is therefore the k^ara puruta, it is the mutable soul, the 
eternal activity ot the Godhead; the same soul in the 
Brahman drawn back from her is the aksara purusa, the 
immutable self, the eternal silence of the Godhead. But 
in the form and body of the mutable being inhabits the 
supreme Godhead. Possessing at once the calm of the 
immutable existence and the enjoyment ,.c^ the mutable 
action there dwells in man the Purushottama. He is not 
only remote from us in some supreme status beyond, but 
he is here too in the body of every being) in the heart of 
man and in Nature. There he receives the works of Nature 
as a sacrifice and awaits the conscious self-giving of the 
human soul: but always even in the human creature’s 
ignorance and egoism he is the Lord of his swabhava 
and .the Master of all his works, who presides over the 
law of Ih'akriti and Karma. From him the soul came 
forth into the play (^Nature’s mutations; to him the soul 
returns through immutable self-existence to the highest 
status of the Divine, parm dhdma. 


^9 



ESSAYS ON THE ortA 


Muu, bum into the world, revolves between world and 
world in the action of Prakiiti and Karma. Purusha in 
Prakrit! is his formula: what the soul in him thinks, 
contemplates and acts, that always he becomes. All that 
he had been, determined his present birth; and all that 
he is, thinks, does in this life up to the moment of his 
death, determines what he will become in the worlds 
beyond and in lives yet to be. If birth is a becoming, 
death also is a becoming, not by any means a cessation. 
The body is abandoned, but the soul goes on its way, 
iyaktvd kalevaram. Much then depends on what he is at 
the critical moment of his departure. For whatever 
form of becoming his consciousness is fixed on at the time 
of death and has been full of that always in its mind 
and thought before death, to that form he must attain, 
since the Prakrit! by Karma works out the soul’s thoughts 
and energies and that is in real fact her whole business. 
Therefore, if the soul in the human being desires to attain 
to the status of the Purushottama, there are two neces- 
sities, two conditions which must be satisfied before that 
can be possible. He must have moulded towards that 
ideal his whole inner life in his earthly living; and he 
must be faithful to his aspiration and will in his departing. 
“Whoever leaves his body and departs,” says Krishna, 
“remembering Me at his time of end, comes to my 
bhdm,” that of the Purushottama, my status of being. 
He is united with the original being of the Divine and 
that is the ultimate becoming of the squI, pure bhdvap, 
the last result of Karma in its return upon itself, and 
towards its source. The soul which has followed the play 
of cosmic evolution that veils here its essentia! spiritual 
nature, its original form of becoming,. svtMdva, and has 
passed through all these odter ways of becoming of its con* 
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sciumuehS which are only its phenomena, lam lam btidvatu, 
returns to that essential nature and, finding through 
this return its true self and spirit, comes to the original . 
status of being which is from the point of view trf" the 
return a highest becoming, mad-bhdvatn. In a certain sense 
we may say that it becomes God, since it unites itself 
with nature of the Divine in a last transformation of 
its own phenomenal nature and existence. 

The Gita here lays a great stress on the thought and 
state of mind at the time of death, a stress which will 
with difficulty be understood if we do not recognise what 
may be called the self-creative power of the consciousness. 
What the thought, the inner regard, the faith, 
settles itself upon with a complete and definite insistence, 
into that our inner being tends to change. This tendency 
becomes a decisive force when we go to those higher 
spiritual and self-evolved experiences which arc less 
dependent on external things than is our ordinary psycho- 
logy, enslaved as that is to outward Nature. There we can 
see ourselves steadily becoming that on which we keep 
our minds fixed and to which we canstantly aspire; 
Therefore there any lapse of the thought, any infidelity 
of the memory means always a retardation of the change 
or some fall in its process and a going back towards 
what we were before, — at least so long as we have not 
substantially and irrevocably fixed our new becoming. 
When we have done that, when we have made it normal 
to our experience, the memory of it remains sclf-existcntly 
because that now is the natural form of our conscious-* 
ness. In the critical moment of passing from the mortal 
plane of living, the importance of our then state of con- 
sciousness becomes evident. But it is not a death-bed 
remembrance at variance trith or insufficiently prepared 
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by the whole tenor of our life and our pa&t sub* 
jcctivity that can have this 'saving power. The thought 
of the Gita here is not on a par with the indulgences 
and facilities of popular religion; it has nothing in com* 
inon with the crude fancies that make the absolution 
■and last unction of the priest, an edifying “Christian” 
death after an unedifying profane life or the precaution 
or accident of a death in sacred Benares or holy Ganges 
a sufficient machinery of salvation. The divine subjective 
becoming on which the mind has to be fixed firmly in the 
moment of the physical death, yam smaran bkdvam tyajati 
ante kalevaram, must have been one into which the soul 
was at each moment growing inwardly during the phy- 
sical life, iadd tad-bkdva-bhdvitah. “Therefore,” says the 
divine Teacher, “at all times remember Me and fight; 
for if thy mind and thy understanding are always fixed 
on and given up to Me, mayi nrpitO’mano-buddhikt, to Me 
thou shalt surely come. For it is by thinking always of 
him with a consciousness united with him in an undevia- 
ting Yoga of constant practice that one comes to the 
divine and supreme Purusha.” 

We arrive here at the first description of this supreme 
Purusha, — the Godhead who is even more and greater 
than the Immutable and to whom the Gita gives sub- 
sequently the name of Purushottama. He too in his 
timeless etemit|r is immutable and far beyond all this 
manifestation and here in Time there dawn on us only 
faint glimpses of his being conveyed through many 
varied symbols and disguises, avyakto aksaraft. Still he is 
not merely a featureless or indiscerniUe existence, emir- 
diiytm; or he is indiscernible only because he is subtler 
than the last subtlety of which the nund is aware and 
because th<v form of the IMvine is beyond our thought^ 
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aifor a^yamam amiya-rSpam. This supreme Soul and Self 
is the Seer, the Ancient of Days and in his eternal self- 
vision and wisdom the Master and Ruler of all existence 
who sets in their place in his being all things that are, 
kavim purSn^am anttiasitiram sarva^a dhdtiram. This sup- 
reme Soul is the immutable self-existent Brahman of 
whom the Veda-knowers speak, and this is that into 
which the doers of askesis enter when they have passed 
beyond the affections of the mind of mortality and for the 
desire of which uhey practise the control of the bodily 
passions.^ That eternal reality is the highest step, place, 
foot-hold of being {padam ) ; therefore is it the supreme 
goal of the soul’s movement in Time, itself no rhovement 
but a status original, sempiternal and supreme, paramam 
sthdnam idyam. 

The Gita describes the last state of the mind of the 
Yogin in which he passes from life through death to this 
supreme divine existence. A motionless mind, a soul 
armed with the strength of Y^ga, a union with God in 
bhakti, — ^thc union by love is not here superseded by the 
featureless unification through Vnowledge, it remains to 
the end a part of the supreme force of the Yoga, — and 
the life-force entirely drawn up and set between the 
brows in the scat of mystic vision. All the doors of the 
sense are closed, the mind is shut in into the heart, the 
life-force taken up out of its diffused movement into the 
head, the intelligence concentrated in the utterance of 
the sacred syllable OM and its conceptive thuus^t in the 
remembrance of- the supreme Godhead, mam amtsmaran. 
.That is the established Y(^c way goin^, a last offering 
up of the whole being to the Eternal, the Transcen<|ent. 


^ tlie language here is taken bodily from the Ut>aaishads. 
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But still that is only a process; the essential condition is 
the constant undcviating memory of the Divine in life, 
even in action and battle — mam atmsmara jntdkya ca — and 
the turning of the whole act of living into an uninterrupt* 
cd Yoga, nitya-yoga. Whoever does that, finds Me easy 
to attain, says the Gk>dhead; he is the great soul who 
reaches the supreme perfection. 

Ihe condition to which the soul arrives when it thus 
departs from life is supracosmic. The highest heavens of 
the cosmic plan are subject to a return to rebirth; but 
there is no rebirth imposed on the soul that departs to 
the Purushottama. Therefore whatever fruit can be had 
from the aspiration of knowledge to the indefinable Brah- 
man, is acquired also by this other and comprehensive 
aspiration through knowledge, works and love to the self- 
existent Godhead who is the Master of works and the 
Friend of mankind and of all beings. To know him so 
and so to seek him does not bind to rebirth or to the chain 
of Karma; the soul can satisfy its desire to escape per- 
manently from the transient and painful condition of our 
mortal being. And the Gita here, in order to make more 
precise to the mind this circling round of births and the 
escape from it, adopts the ancient theory of the cosmic 
cycles which became a fixed part of Indian cosmological 
notions. There is an eternal cycle of alternating periods 
of cosmic manifestation and non-manifestation, each 
period called respectively a day and a night of the creator 
Brahma, each of equal length in Time, the long aeon 
of his working which endures for a thousand ages, the 
long scon of his sleep of another thousand nlcnt ages. 
At||he coming of the Day all manifestations are born into 
being out of the unmanifest, at the comkig of the Night 
all vani^ or arc dissolved into it. Thus all these existences 
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alternate helplessly in the cycle of becoming and non* 
becoming; they come into the becoming again and again, 
bhUtvS bhutva, and they go back constantly into the 
unmanifest. But this unmanifest Is not the original divinity 
of the Being; there is another status of his existence, hhaoo 
'nyah, a supracosmic unmanifest beyond this cosmic 
non-manifestation, which is eternally self-seated, is not 
an opposite of this cosmic status of manifestation but 
far above and unlike it, changeless, eternal, not forced 
to perish with the perishing of all these existences. “He 
is called the unmanifest immutable, him they speak of 
as the supreme soul and status, and those who attain to 
him return not; that is my supreme place of being, 
paramam dhSma'^ For the soul attaining to it has escaped out 
of (he cycle of cosmic manifestation and non-manifestation. 

Whether we entertain or we dismiss this cosmological 
notion, — ^which depends on the value we are inclined to 
assign to the knowledge of “the knowers of day and 
night,” — the important thing is the turn the G^ta gives 
to it. One might easily imagine that this eternally 
unmanifested Being whose status seems to have nothing to 
do with the manifestation or the non-manifestation, must 
be the ever undefined and indefinable Absolute, and the 
proper way to reach him is to get rid of all that we 
have become in the manifestation, not to carry up to it 
out whole inner consciousness in a combined concentra- 
tion of the mind’s knowledge, the heart’s love, the Yogic 
will, the vital life-force. Especially, bhakti seems inappli- 
cable to the Absolute who is void of every relation, at^th 
mkaiya, “Bdt” insists the Gita, — although this condition 
is »tpracosmic and although it is eternally unmanifesi, 
— still “that supreme Furusha has to be won by a bhakti 
which turns to him alone in whom all beings exist and 
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by whom all this world has been extended in space.” 
In other words, the supreme Purusha is not an entirely 
relationless Absolute aloof from our illusions, but he is 
the Seer, Creator and Ruler of the worlds, kftvm anu- 
sasitSram, dhataram, and it is by knowing and by loving 
him as the One and the All, vSsudevafi sarvem id, that we 
ought by a union with him of our whole conscious being in 
all things, ail energies, all actions to seek the supreme con* 
summation, the perfect perfection, the absolute release. 

Then there comes a more curious thought which the 
Gita has adopted from the mystics of the early Vedanta. 
It gives the different times at which the Yogin has to 
leave his body according as he wills to seek rebirth or 
to avoid it. Fire and light and smoke or mist, the day 
and the night, the bright fortnight of the lunar month 
and the dark, the northern solstice and the southern, 
these are the opposites. By the first in each pair the 
"knowers of the Brahman go to the Brahman; but 
by the second the Yogin reaches the “lunar light” and 
returns subsequently to human birth. These are the 
bright and the dark paths, called the path of the gods 
and the path of the fathers in the Upanishads, and 
the Yogin who knows them is not misled into any error. 
Whatever psycbo>physical fact or else symbolism there 
may be behind this notion,* — it comes down from the 
age of the mystics who saw in every physical thing an 
cflective symbol of the psychological and who traced 


* Yogic experience shows In fact that there b a real psycho^phyrical trtith, 
not indeed absolute in its application^ behind this i^a, viz., that in the 
inner struggle betwneen the powers of the Light and the powers of the Park« 
ness, the former tend to have a natural pre\’alence ip the bright periods of 
the day or the year« the latter ki the dark periods, and thb balance may last 
until the fundamental victory^ Is won. 
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everywhere an interaction and a sort of identity c£ the 
outward with the inward, light and knowledge, the fiery 
principle and the spiritual energy, — we need observe 
only the turn by which the Gita closes the passage: 
“Therefore at all times be in Yoga.” " 

For that is after all the essential, to make the whole 
being one with the Divine, so entirely and in all ways 
one as to be naturally and constantly fixed in union, 
and thus to make ail living, not only thought and medi- 
tation, but action, labour, battle, a remembering of God. 
“Remember Me and fight,” means not to lose the ever- 
present thought of the Eternal for one single moment in 
the clash of the temporal which normally absorbs our 
minds, and that seems sufficiently difficult, almost impos- 
sible. It is entirely possible indeed only if the other condi- 
tions arc satisfied. If we have become in our consciousness 
one self with all, one self which is always to our thought 
the Divine, and even our eyes and our other senses see and 
sense the Divine Being everywhere so that it is impossible 
for us at any time at all to feel'or think of anything as that 
merely which the unenlightened sense perceives, but only 
as the Godhead at once concealed and manifested in that 
form, and if our will is one in consciousness with a supreme 
will and every act of will, of mind, of body is felt to come 
from it, to be its movement, instinct with it or identical, 
then what the Gita demands can be integrally done. 
The remembrance of the Divine Being becomes no longer 
an intermittent act of the mind, but the natural condition 
of our activities and in a way the very substance of the 
consciousness. The Jiva has become possessed of its right 
an.d natural, its spiritual relation to the Furushottama 
and all our life is a Yoga, an apeomplished and yet an 
eternally self-accomplishing oneness. 
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THE SECRET OF SECRETS 

Aix the truth that has developed itself at this length step 
by step, each bringing forward a fresh' aspect of the inte- 
gral knowledge and founding on it some result of spiritual 
state and action, has now to take a turn of immense 
importance. The Teacher therefore takes care first to draw 
attention to the decisive character of what he is about to 
say, so that the mind of Aijuna may be awakened and 
attentive. For he is going to open his mind to the know- 
ledge and sight of the integral Divinity and lead up to 
the vision of the eleventh book, by which the warrior 
of Kurukshetra becomes conscious of the author and 
upholder of his being and action and mission, the Godhead 
in man and the world, whom nothing in man and the 
world limits or binds, because all proceeds from him, is a 
movement in his infinite being, continues and is supported 
by his will, is justified in his divine self-knowledge, has 
him always for its origin, substance and end. Atjuna is 
to become aware of himself as existing only in God and 
as acting only by the power within him, his workings 
only an instrumentality of the divine action, his egoistic 
consciousness only a veil and to his ignorance a mis- 
representation of the real being within him which is an 
immortal spark and portion of the supreme Godhead. 

This vision is to remove whatever doubt may still 
remain within his mind; it is to make fahn sttong for the 
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actieit firom «4iich he has shrunk, but to which he k 
irrevocably commanded and can no more recoil from it, 
— for to recoil would be the negation and- denial of the 
divine will and sanction within him already expressed 
in his individual consciousness but soon to assume the 
appearance of the greater cosmic sanction. For now the 
world Being appears to him as the body of God ensouled 
by the eternal Time>spirit and with its majestic and 
dreadful voice missions him to the crash of the battle. 
He is called by it to the liberation of his spirit, to the 
fulfilment of his action in the cosmic mystery, and the two 
— ^liberation and action — arc to be one movement. His 
intellectual doubts are clearing away as a greater light of 
self-knowledge and the knowledge of God and Nature is 
being unfolded before him. But intellectual clarity is not 
enough; he must see with the inner sight illumining his 
blind outward human vision, so that he may act with the 
consent of his whole being, with a perfect faith in all his 
members, sraddhd, with a perfect devotion to the Self of 
his self and the Master of his being and to the same Self 
of the world and Master of all being in the universe. 

. All that has gone before laid the foundations of the 
knowledge or prepared its first necessary materials or 
scaffolding, but now the full frame of the structure is to 
be placed before his unsealed vision. All that is to come 
after will have its great importance because it will analyse 
parts of this frame, show in what this or that in it consists; 
but in substance the integral knowledge of the Being who 
is speaking to him is to be now unveiled to his eyes so that 
he cannot choo.se but see. What has gone before showed him 
that he is not bound fatally to the knot of the ignorance 
and cgmstic action in which he had hithmo remained 
contented till its partial .solutions sufficed no longer to 
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satisfy his mind bewildered by the conflict of opponte 
appearances that make up the action of the world and 
his heart troubled by the entanglement of his works from 
which he feels himself unable to escape except by renun- 
ciation of life and works. He has been shown that there 
are two opposed ways of working and living, one in the 
ignorance of the ego, one in the clear self-knowledge of 
a divine being. He may act with desire, with passion, 
an ego driven by the qualities of the lower Nature, subject 
to the balance of virtue and sin, joy and sorrow, pre- 
occupied with the fruits and consequences of his works, 
success and defeat, good result and evil result, bound on 
the world machine, caught up in a great tangle of action 
and inaction and perverse action which perplex the heart 
and mind and soul of man with their changing and con- 
trary masks and appearances. But he is not utterly tied 
down to the works of the ignorance; he may do if he will 
the works of knowledge. He may act here as the higher 
thinker, the knower, the Yogin, the seeker of freedom first 
and afterwards the liberated spirit. To perceive that great 
possibility and to keep his will and intelligence fixed on 
the knowledge and self-vision which will realise and make 
it effectual, is the path of escape from his sorrow and 
bewilderment, the way out of the human riddle. 

There is a spirit within us calm, superior to works, 
equal, not bound in this external tangle, surveying it as 
its supporter, source, immanent witness, but not involved 
in it. Infinite, containing all, one self in all, it surveys 
impartially the whole action of nature and it sees that it 
is only the action of Nature, not its own action. It sees 
that the ego and its will and its intelligence are a|l a 
machinery of Nature and that all their activities are deter- 
mined by the complcjuty of her triple modes and qualiv 
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ties. The eternal spirit itself is free from these thinjps. It 
is free 1mm them because it knows; it knows that Nature 
and ego and the personal being of all these creatures do 
not make up the whole of existence. For existence is not 
merely a glorious or a vain, a wonderful 'or a dismal 
panorama of a constant mutation of becoming. There is 
something eternal, immutable, imperishable, a timeless 
sclf*existence; that is not affected by the mutations of 
Nature. It is their impartial witness, neither affecting nor 
affected, neither acting nor acted upon, neither virtuous 
nor sinful, but always pure, complete, great and unwound* 
ed. Neither grieving nor rejoicing at all that afflicts and 
attracts the egoistic being, it is the friend of none, the 
enemy of none, but one equal self of all. Man is not now 
conscious of this self, because he is wrapped up in his 
outward-going mind, because he will not learn or has 
not learned to live within; he does not detach himself, 
draw back from his action and observe it as the work 
of Nature, Ego is the obstacle, the lynch-pin of the wheel 
of delusion, the loss of the ego in the soul’s self the first 
condition of freedom. To become spirit, no longer 
merely a mind and ego, is the opening word of this 
message of liberation. 

Arjuna has been therefore called upon first to give up 
all desire of the fhiits of his works and become simply the 
desireless impartial doer of whatever has to be done,— 
lea\'ing the fruit to whatever power may be the master 
of the cosmic workings. For he very evidently is not the 
master; it is not for the satisfaction of his personal ego 
that Nature was set upon her ways, not for the fulfihnent 
of his desires and preferences that the universal life is 
living, not for the justifioation of his intellectual opittknu, 
judgments and standards that the universal Mind is^ 
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working, nor is it to that petty tribunal that it-faas to refer its 
cosmic aims or its terrestrial method and purposes. These 
claims can only be made by the ignorant souls who live 
in their personality and see everything from that poor 
and narrow standpoint. He must stand back first from his 
egoistic demand on the world and work only as one 
among the millions who contributes his share of efibrt 
and labour to a result determined not by himself, but by 
the universal action and purpose. But he has to do yet 
more, he has to give up the idea of being the doer and 
to see, freed from all personality, that it is the universal 
intelligence, will, mind, life that is at work in him and 
in all others. Nature is the universal worker; his works 
are hers, even as the fruits of her works in him are part 
of the grand sura of result guided by a greater Power than 
his own. If he can do these two things spiritually, then 
the tangle and bondage of his works will fall far away from 
him; for the whole knot of that bondage lay in his egoistic 
demand and participation. Passion and sin and personal 
joy and grief will fade away from his soul, which will now 
live within, pure, large, calm, equal to all persons and 
all things. Action will produce no subjective reaction and 
will leave no stain nor any mark on his spirit’s purity and 
peace. He will have the inner joy, rest, ease and inalien* 
able bliss of a free unaffected being. Ndther within nor 
without will he have any more the old little personality, 
for he will feel consciously one and spirit with all, even 
as his outer nature will have become to his consciousness 
an inseparable part of the universal mind, life and wilL 
His separative egoistic personality will have been taken 
up and extinguished in the impersonality of spiritual 
being: his separative egoistic nataire will be unified with 
the action of cosmic Nature. 
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But this liberation is dependent on two simultaneous, 
but not yet reconciled perceptions, the dear vision of. 
spirit and the clear vision of Nature. This is not the sden- 
tific and intelligent detachment which is quite possible 
even to the materialistic philosopher whojias some dear 
vision of Nature alone, but not the perception of his own 
soul and self-being. Nor is it the intellectual detachment 
of the idealistic sage who escapes from the more limiting 
and disturbing forms of his ego by a luminous use of the 
reason. This is a larger, more living, more perfect spiri- 
tual detachment which comes by a vision of the Sujxeme 
who is more than Nature and greater than mind and 
reason. But even this detachment is only the initial 
secret of freedom and of the clear vision of knowledge, 
it is not the whole clue to the divine mystery, — ^for by 
itself it would leave Nature unexplained and the natural 
active part of being isolated from the spiritual and quietis- 
tic self-existence. The divine detachment must be the 
foundation for a divine participation in Nature which will 
replace the old egoistic participation, the divine quietism 
must support a divine activism and kinetism. This truth 
which the Teacher has had in view all along and therefore 
insisted on the sacrifice of works, the recognition of the 
Supreme as the master of our works and the doctrine of 
the Avatar andithe divine birth, has yet been at first kept 
subordinate to the primary necessity of a quietistic libera- 
tion. Only the truths which lead to spiritual calm, detach- 
ment, equality and oneness, in a word, to the perception 
and becoming of the immutable self, have been fully deve- 
loped and given their largest amplitude of power and 
significance. The other great and necessary truth, its 
complement, has been left in a certiun obscurity of a 
lesser or relative li^t; it has been hinted at constantly, 
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but not as yet developed. Now in these successive chapters 
it is being rapidly released into expression. 

Throughout Krishna, the Avatar, the Teacher, the 
charioteer of the human soul in the world>action, has been 
preparing the revelation of the secret of himself. Nature’s 
deepest secret. He has kept one note always sounding 
across his preparatory strain and insistently coming in 
as a warning and prelude of the larger ultimate harmony 
of his integral Truth. That note was the idea of a supreme 
Godhead which dwells within man and Nature, but is 
greater tjian man and Nature, is found by impersonality 
of the self, but of which impersonal self is not the whole 
significance. We now see the meaning of that strong 
recurring insistence. It was this one Godhead, the same 
in universal self and man and Nature who through the 
voice of the Teacher in the chariot was preparing for 
his absolute claim to the whole being of the awakened 
seer of things and doer of works. “I who am ■ within 
thee,” he was saying, “1 who am here in this human 
body, 1 for whom all exists, acts, strives, am at once 
the secret of the self-existent spirit and of the cosmic 
action. This T’ is the greater 1 of whom the largest 
human personality is only a partial and fragmentary 
manifestation. Nature itself only an inferior working. 
Master of the soul, master of all the workstof the cosmos, 
1- am the one Light, the sole Power, the only Being. This 
, Godhead within thee is the Teacher, the Sun, the lifter 
of the clear blaze of knowledge in which thou bccomest 
aware of the difference between thy immutable self and 
thy mutable nature. But look beyond the light itself to 
its source ; then shalt thou know the supreme Soul in which 
is recovered the spiritual truth of personality and Nature. 
See then the one self in all beings that thou mayst see Me 
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in all beings; see all beings in one spiritual self and reality, 
because that is the way to see all beings in Me; know 
one Brahman in all that thou mayst see God who is the 
supreme Brahman. Know thyself, be thyself that thou 
mayst be united with Me of whoih this' timeless self is 
the clear light or the transparent curtain. 1 the Godhead 
am the highest truth of self and spirit.” 

Arjuna has to sec that the same Godhead is the higher 
truth too not only of self and spirit but of Nature and 
his own personality, the secret at once of the individual 
and the universe. That was the Will universal in Nature, 
greater than the acts of Nature which proceed from him, 
to whom belong her actions and man’s and the fruits of 
them. Therefore has he to do works as a sacrifice, because 
that is the truth of his works and of all works. Nature is 
the worker and not ego, but Nature is only a power of 
the Being who is the sole master of all her works and 
cnergisms and of all the aeons of the cosmic sacrifice. 
Therefore, since his works are that Being’s, he has to give 
up all his actions to the Godhead in him and the world, 
by whom they are done in the divine mystery of Nature, 
This is the double condition of the divine birth of the 
soul, of its release from the mortality of the ego and die 
body into the spiritual and eternal, — ^knowledge first of 
one’s timeless immutable self and union through it with 
the timeless Godhead, but knowledge too of that which 
lives behind the riddle of cosmos, the Godhead in all 
existences and their workings. Thus only can we aspire 
through the olTcring of all our nature and being to a 
living union with the One who has become in Time and 
Space all that is. Here is the place of bhakti in the 
scheme of the Yoga of an integral self-liberation. It is 
an adoration and aspiration towards that )ivhich is greater 
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than imperishable self or changing Nature. All know* 
ledge then becomes an adoration and aspiration, but all 
works too become an adoration and aspiration. Works 
of nature and freedom cd* soul are unified in this adoration 
and become one selfiuplifting to the one Godhead. The 
final release, a passing away from the lower nature to the 
source of the higher spiritual becoming, is not an extinc* 
lion of the soul, — only its form of ego becomes extinct, 
— but a departure of our whole self of knowledge, will 
and love to dwell no longer in his universal, but in his 
supracosmic reality, a fulfilment, not an annuUation. 

Necessarily, to make this knowledge clear to the mind 
of Arjuna, the divine Teacher sets out by removing the 
source of two remaining difficulties, the antinomy 
between the impersonal self and the human personality and 
the antinomy between the self and Nature. While these 
two antinomies last, the Godhead in Nature and man 
remains obscure, irrational and unbelievable. Nature 
has been represented as the mechanical bondage of the 
gunas, the soul as the egoistic being subject to that bon* 
dage. But if that be all their truth, they are not and 
cannot be divine. Nature, ignorant and mechanical, 
cannot be a power of God; for divine Power must be 
free in its workings, spiritual in its origin, spiritual in 
its greatness. The soul bound and egoistic in Nature, 
mental, vital, physical only, cannot be a portion of the 
Divine and itself a divine being; for such a divine being 
must be itself of the very nature of the Divine, free, spiri- 
tual, self-developing, self-existent, superior to mind, life 
and body. Both these difficulties and the obscurities 
they bring in are removed by one illumining ray of truth. 
Mechanical Nature is only a lower truth; it is the for- 
mula of an inferior phenomenal action. There is a higher 
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which is the spiritual and that is the natute of our spiritual 
personality, our true person. God is at once imperscmal 
and personal. His impersonality is to our psychological 
realisation an infinite of timeless being, consciousness, 
bliss of existence; his personality represents itself here 
as a conscious power of being, a conscious centre of 
knowledge and will and the joy of midtiple self*mani> 
festation. We are that one impersonality in the static 
essence of our being; we are each of us the multitude of 
that essential power in our spiritual person. But the 
distinction is only for the purposes of self*manifestatiun; 
the divine impersonality is, when one goes behind it, at 
the same time infinite He, a supreme soul and spirit. 
It is the great “I” — so'ham, I am He, from which all 
personality and nature proceed and disport themselves 
here diversely in the appearance of an impersonal world. 
Brahman is all this that is, says the Upanishad, for 
Brahman is one self which sees itself in four successive 
positions of consciousness. Vasudeva, the eternal Being, 
is all, says the Gita. He is the Brahman, consciously 
supports and originates all from his higher spiritual 
nature, consciously here becomes all things in a nature 
of intelligence, mind, life and sense and objective pheno- 
menon of material existence. The Jiva is he in that 
spiritual nature of the Eternal, his eternal multiplicity, 
his self-vision from many centres of conscious self-power. 
Gk)d, Nature and Jiva are the three terms of existence, 
and these three are one being. 

How does this Being manifest himself in cosmos? 
First as the immutable timeless self omnipresent and 
all-supporting which is in its eternity being and not 
becoming. Then, held in that being there is an essential 
power or spiritual ptjnciple of self-becoming, svabhSm, 
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through which by spiritual self-vision it determines and 
expresses, creates by liberation all that is latent con- 
tained in its own existence. The power or the energy of 
that self-becoming looses forth into universal action, 
Karma, all that is thus determined in the spirit. All 
creation is this action, Ls this working of the essential 
nature, is Karma. But it is developed here in a mutable 
Nature of intelligence, mind, life, sense and form-objecti- 
vity of material phenomenon actually cut off from the 
absolute light and limited by the Ignorance. All its work- 
ings become there a sacrifice of the soul in Nature to the 
supreme Soul secret within her, and the supreme God- 
head dwells therefore in all as the Master of their sacri- 
fice, whose presence and power govern it and whose self- 
knowledge and delight of being receive it. To know this 
is to have the right knowledge of the universe and the 
vision of God in the cosmos and to find out the door of 
escape from the Ignorance. For this knowledge, made 
effective for man by the offering up of his works and 
all his consciousness to the Godhead in all, enables 'him 
to return to his spiritual existence and through it to the 
supracosmic Reality eternal and luminous above this 
mutable Nature. 

This truth is the secret of being which the Gita is 
now going to apply in its amplitude of result for our 
inner life and our outer works. What it is going to say 
is the most secret thing of all.^ U is the knowledge of the 
whole Godhead, samagram mam, which the Master of his 
being has promised to Arjuna, that essential knowledge 
attended with the complete knowledge of it in all its 
principles which will leave nothing yet to be known. 


1 Gha, IX. 1>3. 
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The whole Juiot of the ignorance which has bewildered 
his human mind and has made his will recoil from his 
divinely appointed work, will have been cut entirely 
asunder. This is the wisdom of all wisdoms, the secret 
of all secrets, the king-knowledge, the king-secret. It is 
a pure and supreme light which one can verify by direct 
spiritual experience and see in oneself as the truth: it is 
the right and just knowledge, the very law of being. It 
is easy to practise when one gets hold of it, sees it, tries 
faithfully to live in it. 

But faith is necessary; if faith is absent, if one trusts 
to the critical intelligence which goes by outward facts 
and jealously questions the revelatory knowledge because 
that does not square with the divisions and imperfections 
of the apparent nature and seems to exceed it and state 
something which carries us beyond the first practical^facts 
of our present -existence, its. grief, its pain, evil, defect, 
undivine error and stumbling, asubkam, then there is no 
possibility of living out that greater knowledge. The soul 
that fails to get faith in the higher truth and law must 
return into the path of ordinary mortal living subject to 
death and error and evil: it cannot grow into the God- 
head which it denies. For this is a truth which has to 
be lived, — and lived in the soul’s growing light, not argued 
out in the mind’s darkness. One has to grow into it, one 
has to become it, — that is the only way to verify it. It 
is only by an exceeding of the lower self that one can 
become the real divine self and live the truth of oiur spiritual 
existence. All the apparent truths one can oppose to it 
are appearances of the lower Nature. The release from 
the evil and the defect of the lower Nature, aiuhhm, can 
only come by accepting a higher knowledge in which ail 
this apparent evil becomes cominced of ultimate 
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unreality, is shown to be a creaticm of our darkness. But 
to grow thus into the freedom of the divine Nature one 
must accept and believe in the Godhead secret within 
our present limited nature. For the reason why the prac- 
tice of this Yoga becomes possible and easy is that in 
doing it we give up the whole working of all that we 
naturally are into the hands of that inner divine Purusha. 
The Godhead works out the divine birth in us progres- 
sively, simply, iniallibly, by taking up our being into his 
and by filling it with his own knowledge and power, 
jhamdipena bhdsvati] he lays hands on our otecure 
ignorant nature and transforms it into his own light and 
wideness. What with entire faith and without egoism we 
believe in and impelled by him will to be, the God within 
will surely accomplish. But the egoistic mind and life 
we now and apparently are must first surrender itself 
for transmutation into the hands of that inmost secret 
Divinity within us. 
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THE DIVINE TRUTH AND WAY 

The Gita then proceeds to unveil the supreme and 
integral secret, the one thought and truth in which the 
seeker of perfection and liberation must learn to live 
and the one law of perfection of his spiritual members 
and of all their movements. This supreme secret is the 
mystery of the transcendent Godhead who is all and 
everywhere, yet so inuoh greater and other than the 
universe and all its Ibrms that nothing here contains him, 
nothing expresses him really, and no language which is 
borrowed from the appearances of things in space and 
time and their relations can suggest the truth of his 
unimaginable being. The consequent law of our per- 
fection is an adoration by our whole natuie and its self- 
surrender ’to its divine source and possessor. Our one 
ultimate way is the turning of our entire existence in 
the world, and not merely of this or that in it, into a 
single movement towards the Eternal. By the power and 
mystery of a divine Yoga we have come out of his 
inexpressible secrecies into this bounded nature of phe- 
nomenal things. By a reverse movement of the same 
Yoga we must transcend the limits of phenomeniU nature 
and recover the greater consciousness by which we can 
live in the Divine and the Eternal. 

The supreme being of the Divine is beyond manifes- 
tation : the true sempiternal image of him is not revealed 
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in matter, nor is it seized by life, nor is it cognisable by 
mind, acinlyarupa^ ayyaktamurti. What we see is only a 
self-created form, rupa^ not the eternal form of the 
Divinity, svarupa. There is some one or there is something 
that is other than the universe, inexpressible, unima* 
ginable, an ineffably infinite Godhead beyond anything 
that our largest or subtlest conceptions of infinity can 
shadow. All this weft of things to which we give the 
name of universe, all this • immense sum of motion to 
which we can fix no limits and vainly seek in its forms 
and movements for any stable reality, any status, level 
and point of cosmic leverage, has been spun out, 
shaped, extended by this highest Infinite, founded upon 
this ineffable supracosmic Mystery, It is founded upon 
a self-formulation which is itself unmanifest and unthink- 
able. All this mass of becomings always changing and 
in motion, all these creatures, existences, things, breathing 
and living forms, cannot contain him cither in their 
sum or in their separate existence, lie is not in them; 
it is not in them or by them that he lives, moves or has 
his being,— God is not the Becoming. It is they that are 
in him, it is they th?il live and move in him and draw their 
truth from him ; they arc his becomings, he is their being.* 
In the unthinkable timeless and spaceless infinity of hi$ 
existence he has extended this minor phenomenon of a 
boundless universe in an endless space and time. 

And even to say of him that all exists in him is not 
the whole truth of the matter, not the entirely real rela- 
tion: for it IS to speak of him with the idea of space, and 
the Divine is spaceless and timeless. Space and time, 
immanence and pervasion and exceeding arc all of them 
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terms and images' of his consciousness. There is a Yogi 
of divine Power, me yoga atsvara, by which the Supreme 
creates phenomena of himself in a spiritual, not a material; 
self-formulation of his own extended infinity, an extension 
of which the material is only an image. He sees himself 
as one with that, is identified with that and all it harbours. 
In that infinite self-seeing, which is not his whole Seeing,— 
the pantheist’s identity of God and universe is a still more 
limited view, — he is at once one with all that is and yet 
exceeds it; but he is other also than this self or extended 
infinity of spiritual being which contains and exceeds the 
universe. All exists here in his world-conscious infinite, 
but that again is upheld as a self-conception by the supra- 
cosmic reality of the Godhead which exceeds all our terms 
of world and being and consciousness. This is the mystery 
of his being that he is supracosmic, yet not in any exclusive 
sense cxtracosmic. For he pervades it all as its self; there 
is a luminous uninvolved presence of the self-being of God, 
mama dtmd, which is in constant relation with the becoming 
and brings all its existences into manifestation by his 
simple, presence.* Therefore it is that we have these terms 
of Being and becoming, existence in itself, dtman, and 
existences dependent upon it, bhutdni, mutable beings and 
immutable being. But the highest truth of these two rela- 
tions and the resolution of their antinomy must be found 
in that which exceeds it; it is the supfeme Gkxlhead who 
manifests both containing self and its contained pheno- 
mena by the power of his spiritual consciousness, 

And it is only through union with him in our spiritual 
consciousness that we can arrive at our real relations with 
his being. 


bhSuAhjn m ra bhStasthe memStmS bkSUibhimu^. 
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' JMftaphysically stated, this is die intention of these 
verses of the Gita: but they rest founded not upon any 
intellectual speculation, but on spiritual experience; they 
synthetise because they arise globally from certain truths 
of spiritual consciousness. When we attempt to put our< 
selves into conscious relations with whatever supreme or 
universal Being there exists concealed or manifest in the 
world, we arrive at a very various experience and one or 
other variant term of this experience is turned by different 
intellectual conceptions into their fundamental idea of 
existence. We have, to start with, the crude experience 
first of a Divine who is something quite different from and 
greater than ourselves, quite different from and greater 
than the universe in which we live; and so it is and no 
more so long as we live only in our phenomenal selves and 
see around us only the phenomenal face of the world. 
For the highest truth of the Supreme is supracosmic and 
all that is phenomenal seems a thing other than the 
infinity of the self-conscious spirit, seems an image of a 
lesser truth if not an illusion. When we dwell in this differ- 
ence only, we regard the Divine as if cxtracosmic. That 
he is only in this sense that he is not, being supracosmic, 
contained in the cosmos and its creations, but not in the 
sense that they are outside his being: for there is nothing 
outside the one Eternal and Real. We revise this first 
truth of the Godhead spiritually when we get the 
experience that we live and move and have our being in 
him alone, that, however different from hun we may be, 
we depend on him for our existence and the universe 
itself is only a phenomenon and movement in the Spirit. 

But again we have the farther and more transcendent 
experience that our self-existence is one with his self- 
existence. We perceive a one self of all and of that we 
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have the consciousness and the vision: we can no longer 
say or think that we are entirely different from him, but 
that there is self and there is phenomenon of the self- 
existent; all is one in self, but all is variation in the pheno- 
menon. By an exclusive intensity of union with the self 
we may even come to experience the phenomenon as a 
thing dreamlike and unreal. But, again, by a double 
intensity we may have too the double experience of a 
supreme self-existent oneness with him and yet of ourselves 
as living with him and in many relations to him in a per- 
sistent form, an actual derivation of his being. The uni- 
verse, and our existence in the universe, becomes to us a 
constant and real form of the self-aware existence of the 
Divine. In that lesser truth we have our relations of 
difference between us and him and all these other living 
or inanimate powers of the Eternal and our dealings with 
his cosmic self in the nature of the universe. These rela- 
tions are other than the supracosmic truth, they are 
derivative creations of a certain power of consciousness 
of the spirit, and because they are other and because they 
are creations the exclusive seekers of the supracosmic 
Absolute tax them with an unreality relative or complete. 
Yet are they from him, they are existent forms derived 
from his being, not figments created out of nothing.' For 
it is ever itself and figures of itself and not things quite 
other than itself that the Spirit sees everywhere. Nor can 
we say that there is nothing at all in the supracosmic that 
corresponds to these relations. We cannot say that they 
are derivations of consciousness sprung from that 
source but yet with nothing in thfc source which at 
all supports or justifies them, nothing that is the 
eternal reality and supernal principle of these forms of 
his being. 
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Again, if we press in yet another way the difference 
between the Self and the forms of self, we may come to 
regard the Self as containing and immanent, we may 
admit the truth of omnipresent spirit, and yet the forms 
of spirit, the moulds of its presence may affect us not only 
as something other than it, not only as transient, but as 
unreal images. We have the experience of the Spirit, the 
Divine Being immutable and ever containing in his vision 
the mutabilities of the universe; we have too the separate, 
the simultaneous or the coincident experience of the Divine 
immanent in ourselves and in all creatures. And, yet the 
universe may be to us only an empirical form of his and 
our consciousness, or only an image or a symbol of exis- 
tence by which we have to construct our significant 
relations with him and to grow gradually aware of him. 
But, on the other hand, wc get another revealing spiritual 
experience in which we are forced to sec as the very 
Divine all things, not only that Spirit which dwells immu- 
table in the universe and in its countless creatures, but all 
this inward and outward becoming. All is then to us a 
divine Reality manifesting himself in us and in the 
cosmos. If this experience is exclusive, we get the pan- 
theistic identity, the One that is all: but the pantheistic 
vision is only a partial seeing. This extended universe is 
not all that the Spirit is, there is an Eternal greater than 
it by which alone its existence is possible. Cosmos is not 
the Divine in all his utter reality, but a single self- 
expression, a true but minor motion of his being. All 
these spiritual experiences, however different or opposed 
at first sight, arc yet reconcilable if we cease to press on 
one or other exclusively and if-wc sec this simple truth 
that the divine Reality is something greater than the uni- 
.versal existence, but yet that all universal and particular 
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things are that Divine and nothing else, — ^significative of 
him, we might say, and not entirely That in any part or 
sum of their appearance, but still they could not be sig- 
nificative of him if they were something else and not term 
and stuff of the divine existence. That is the Real; but 
they are its expressive realities.® 

This is what is intended by the phrase, vdsudevah sarvam 
iti ; the Godhead is all that is universe and all that is in the 
universe and all that is more than the universe. The 
Gita lays stress first on his supracosmic existence. For, 
otherwise, the mind would miss its highest goal and 
remain turned towards the cosmic only or else attached to 
some partial experience of the Divine in the cosmos. It 
lays stress next on his universal existence in which all 
moves and acts. For that is the justification of the cosmic 
effort and that is th? vast spiritual self-awareness in which 
the Godhead self-seen as the Time-Spirit does his universal 
works. Next, it insists with a certain austere emphasis 
on the acceptance of the Godhead as the divine inhabi- 
tant in the human body. For he is the Immanent in all 
existences, and if the indwelling divinity is not recognised, 
not only will the divine meaning of individual existence 
be missed, the urge to our supreme spiritual possibilities 
deprived of its greatest force, but the relations of soul with 
soul in humanity will be left petty, limited and egoistic. 

* Even if in the mind we feel them to be comparatively unreal in face 
of the absolutely Real. Shankara*s Mayavada apart from its logical scaHbld* 
ing comesy when reduced to terms (H' spiritual experience, to no more than 
an exaggerated expression of this relative unreality. Beyond mind the diffi* 
culty disappears, for there it never existed. The separate experiences that 
lie behind the differences of religious sects and schools of philosophy or Yoga, 
transmuted, shed their divergent mental sequences, are harmonised and, 
when exalted to their highest common inteasity, unified in the supramental 
infinite. 
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Finally, it insists at great length on the divine manifestation 
in all things in the universe and affirms the derivation 
of all that is from the nature, power and light of the one 
Godhead. For that seeing too is essential to the God- 
knowledge; on it is founded the integral turn of the whole 
being and the whole nature Godwards, the acceptance 
by man of the works of the divine Power in the world and 
the possibility of remoulding his mentality and will into 
the type of the God-action, transcendent in initiation, 
cosmic in motive, transmitted through the individual, 
the Jiva. 

The supreme Godhead, the Self immutable behind the 
cosmic consciousness, the individual Divinity in the human 
being and the Divine secretly conscious or partially 
manifested in cosmic Nature and all her works and crea- 
tures, are then one reality, one Godhead. But the truths 
that we can put forward the most confidently of one, 
are reversed or they alter their sense when we try to apply 
them to the other poises of the one Being. Thus the 
Divine is always the Lord, Ishwara; but we cannot there- 
fi)re crudely apply the idea of his essential lordship and 
mastery in exactly the same way without change in all 
four fields. As the Divine manifest in cosmic Nature he 
acts in close identity with Nature. He is himself then 
Nature, so to speak, but with a spirit within her workings 
which foresees and forcwills, understands and enforces, 
compels the action, over-rules in the result. As the 
one silent self of all he is the non-doer, and Nature alone 
is the doer. He leaves all these works to be done by her 
according to the law of our being, svabhavas tu pravartate, 
and yet he is still the lord, prabhu, vibfui, because he views 
and upholds our action and enables Nature to work by 
his silent sanction. He by his immobility transmits the 
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power of the supreme Godhead through the compulsion 
of his pervading motionless Presence and supports its work- 
ing by the equal regard of his witness Self in all things. 
As the supreme supracosmic Godhead he originates all; 
he is above all, compels all to manifest, but does not lose 
himself in what he creates or attach himself to the works 
of his Nature. His is the free presiding Will of being 
that is antecedent to all the necessities of the natural action. 
In the individual he is during the ignorance the secret 
Godhead in us who compels all to revolve on the machine 
of Nature on which the ego is carried round as part of the 
machinery, at once a clog and a convenience. But since 
all the Divine is within each being, wc can rise above this 
relation by transcending the ignorance. For wc can iden- 
tify ourselves with the one Self supporter of all things and 
become the witness and non-doer. Or else wc can put 6ur 
individual being into the human soul’s right relation with 
the supreme Godhead within us and make it in its parts 
of nature the immediate cause and instrument, nimilta, 
and in its spiritual self and person a high participant in 
the supreme, free and unattached mastery of that inner 
Numen. This is a thing wc have to see clearly in the Gita; 
wc have to allow for this variation of the sense of the same 
truth according to the nodus of relation from which its 
application comes into force. Otherwise we shall see 
mere contradiction and inconsistency where none exists 
or be baffled like Arjuna by what seems to us a riddling 
utterance. 

Thus the Gita begins by ailirming that the Supreme 
contains all things in himself, but is not in any, matst/ulni 
sarva-bhuiani, “all are situated in Me, not I in them,” 
and yet it proceeds immediately to say, “and yet all 
existences arc not situated in Me, my self is the bearer of 
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all existences and it is not situated in existences.” And 
yet again it insists with an apparent self-contradiction that 
the Divine has lodged himself, has taken up his abode in 
the human body, mSnufim tanum diritam, and that the 
recognition of this truth is necessary for the soul’s release 
by the integral way of works and love and knowledge. 
These statements are only in appearance inconsistent with 
each other. It is as the supracosmic Godhead that he is 
not in existences, nor even they in him; for the distinction 
we make between Being and becoming applies only to the 
maniicstation in the phenomenal universe. In the supra- 
cosmic existence all is eternal Being and all, if there 
too there is any multiplicity, are eternal beings, nor 
can the spatial idea of indwelling come in, since a supra- 
cosmic absolute being is not affected by the concepts of 
time and space which are created here by the Lord’s 
Yogamaya. There a spiritual, not a spatial or temporal 
co-existence, a spiritual identity and coincidence must 
be the foundation. But, on the other hand, in the cosmic 
manifestation there is an extension of universe in space 
and time by the supreme unmanifest supracosmic Being, 
and in that extension he appears first as a self who supports 
all these existences; bhutabhrt, he bears them in his all- 
pervading self-existence. And, even, through this omni- 
present self the supreme Self too, the Paramatman, can be 
said to bear the universe; he is its invisible spiritual founda- 
tion and the hidden spiritual cause of the becoming of all 
existences. He bears the universe as the secret spirit 
in us bears our thoughts, works, movements. He seems to 
pervade and to contain mind, life and body, to support 
themfoy his presence: but this pervasion is itself an act of 
consciousness, not material; the body itself is only a cons- 
tant act of consciousness of the spirit. 
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This divine Self contains all existences; all arc situated 
in him, not materially in essence, but in that extended 
spiritual conception of self-being of which our too rigid 
notion of a material and etheric space is only a rendering 
in the terms of the physical mind and senses. In reality 
all even here is spiritual co-existence, identity and coinci- 
dence; but that is a fundamental truth which wc cannot 
apply until we get back to the supreme consciousness. 
Till then such an idea would only be an intellectual 
concept to which nothing corresponds in our practical 
experience. Wc have to say, then, using these terms of 
relation in space and time, that the universe and all its 
beings exist in the divine Self-existent as everything else 
exists in the spatial primacy of ether. “It is as the great, 
the all-pcr\'ading aerial principle dwells in the etheric that 
all existences dwell in Me, that is how you have to conceive 
of it,” says the Teacher here to Aijuna, The universal 
existence is all-pervading and infinite and the Self- 
existent too is all-pervading and infinite; but the 
self-CMstent infinity is stable, static, immutable, the 
universal is an all-pervading movement, sarvalragah. 
The Self is one, not many; but the universal expresses 
itself as all existence and is, as it seems, the sum of all 
existences. One is Being ; the other is Power of Being which 
moves and creates and acts in the existence of the funda- 
mental, supporting, immutable Spirit. The Self docs not 
dwell in all these existences or in any of them; that is to 
say, he is not contained by any, — just as the ether here 
is not contained in any form, though all forms are derived 
ultimately from the ether. Nor is he contained in or consti- 
tuted by all existences together — any more than the ether 
is contained in the mobile extension of the aerial principle 
or is constituted by the sum of its forms or its forces. 
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But still in the movement also is the Divine; he dwells in 
the many as the Lord in each being. Both these relations 
are true of him at one and the same time. The one 
is a relation of self-existence to the universal movement; 
the other, the immanence, is a relation of the universal 
existence to its own forms. The one is a truth of being in 
its all-containing immutability, self-existent: the other is 
a truth of Power of the same being manifest in the 
government and information of its own self-veiling and 
self-revealing movements. 

The Supreme from above cosmic existence leans, it 
is here said, or presses down upon his Nature to loose 
from it in an eternal cyclic recurrence all that it contains 
in it, all that was once manifest and has become latent. 
All existences act in the universe in subjection to this 
impelling movement and to the laws of manifested being 
by which is expressed in cosmic harmonics the pheno- 
menon of the divine All-existence. The Jiva follows the 
cycle of its becoming in the action of this divine Nature, 
prak flint mamikdm, svdm prakftim, the “own nature” of the 
Divine. It becomes in the turns of her progression this 
or that personality; it follows always the curve of its own 
law of being as a manifestation of the divine Nature, 
whether in her higher and direct or her lower and 
derived movement, whether in ignorance or in knowledge ; 
it returns out of her action into her immobility and 
silence in the lapse of the cycle. Ignorant, it is subject 
to her cyclic whirl, not master of itself, but dominated 
by her, avaidh prakfter vasdt; only by return to the divine 
consciousness can it attain to mastery and ireedom. The 
Divine too follows the cycle, not as subject to it, but as 
its informing Spirit and guide, not with his whole being 
involved in it, but with his power of being accompanying 
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and shaping it. He is the presiding control of his own 
action of Nature, adhyaksa , — ^not a spirit born in her, but 
the creative spirit who causes her to produce all that 
appears in the manifestation. If in his power he accom- 
panies her and causes all her workings, he is outside it 
too, as if one seated above her universal action in the 
supracosmic mastery, not attached to her by any 
involving and mastering desire and not therefore bound 
by her works, because he infinitely exceeds them and 
precedes them, is the same before, during and after all 
their procession in the cycles of Time. All their muta- 
tions make no difference to his immutable being. The 
silent self that pervades and supports the cosmos is nut 
affected by its changes because, though supporting, it 
does not participate in them. This greatest supreme 
supracosmic Self also is not affected because it exceeds 
and eternally transcends them. 

But, also, since this action is the action of the divine 
Nature, svd prakrtih, and the divine Nature can never 
be separate from the Divine, in everything she creates 
the' Godhead must be immanent. That is a relation which 
is not the whole truth of his being, btit neither is it a 
truth which we can at all afford to ignore. He is lodged 
in the l^uman body. Those who ignore his presence, 
who despise because of its masks the divinity in the 
human form, arc bewildered and befooled by the appear- 
ances of Nature and they cannot realise that there is the 
secret Gk>dhead within, whether conscious in humanity 
as in the Avatar or veiled by his Maya. Those who arc 
great-soulcd, who arc not shut up in their idea of ego, 
who open themselves to the indwelling Divinity, know 
that the secret spirit in man which appears here bounded 
by the limited human nature, is the same ineffable 
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splendour which wc worship beyond as the supreme 
Godhead. They become aware of the highest status of 
him in which he is master and lord of all existences and 
yet sec that in each existence he is still the supreme 
Deity and the indwelling Godhead. All the rest is a self- 
limitation for the manifesting of the variations of Nature 
in the cosmos. They sec too that as it is his Nature which 
has become all that is in the univt^se, everything here 
is in its inner fact nothing but one Divine, all is Vasu- 
deva, and l^hey worship him not only as the supreme 
Godhead beyond, but here in the world, in his oneness 
and in every separate being. They sec this truth and 
in this truth they live and act; him they adore, live, serve 
both as the Transcendent of things and as God in the 
world and as the Godhead in all that is, serve him with 
works of sacrifice, seek him out by knowledge, sec nothing 
else but him everywhere and lift their whole being to 
him both in its self and in all its inward and outward 
nature. This they know to be the large and perfect 
way; for it is the way of the whole truth of the one 
supreme and universal and individual Godhead.* 


« Gita, IX. 4-1 1, 13-15, .34. 


74 



VI 


WORKS, DEVOTION AND KNOWLEDGE 

This then is the integral truth, the highest and widest 
knowledge. The Divine is supracosmic, the eternal 
Parabrahman who supports with his timeless and space- 
less existence all this cosmic manifestation of his own 
being and nature in Space and Time. He is the supreme 
spirit who ensouls the forms and movements of the 
universe, Paramatman. He is the supernal Person of 
whom all self and nature, all being and becoming in this 
or any universe are the self-conception and the self- 
energising, Purushottama. He is the ineffable Lord of 
all existence who by his spiritual control of his own 
manifested Power in Nature unrolls the cycles of the 
world and the natural evolution of creatures in the cycles, 
Parameshwara. From him the Jiva, individual spirit, 
soul in Nature, existent by his being, conscious by the 
light of his consciousness, empowered to knowledge, to 
will and to action by his will and power, enjoying exis- 
tence by his divine enjoyment of the cosmos, has come 
here into the cosmic rounds. 

The inner soul in man is here a partial self-manifesta- 
tion of the Divine, self-limited for the works of his Nature 
in the universe, prakjtir jtoa-bhuta. In his spiritual essence 
the individual is one with the Divine. In the works of 
the divine Prakriti he is one with him, yet there is an 
operative difference and many deep relations with God 
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in Nature and with God above cosmic Nature. In the 
works of the lower appearance of Prakriti he seems by 
an ignorance and egoistic separation to be quite other 
than the One and to think, will, act, enjoy in this separa- 
tive consciousness for the egoistic pleasure and purpose 
of his personal existence in the universe and its surface 
relations with other embodied minds and lives. But in 
fact all his being, all his thinking, all his willing and 
action and enjoyment arc only a reflection — egoistic and 
perverted so long as he is in the ignorance — of the Divine’s 
being, the Divine’s thought, will, action and enjoyment 
of Nature. To get back to this truth of himself is his 
direct means of salvation, his largest and nearest door 
of escape from subjection to the Ignorance. Since he is 
a spirit, a soul with a nature of mind and reason, of will 
and dynamic action, of emotion and sensation and life’s 
seeking for the delight of existence, it is by turning all 
these powers God wards that the return to the highest 
truth of himself can be made entirely possible. He must 
know with the knowledge of the supreme Self and Brah- 
man: he must turn his love and adoration to the supreme 
Person; he must subject his will and. works to the supreme 
Lord of cosmos. Then he passes from the lower to the 
divine Nature: he casts from him the thought and will 
and works of the Ignorance and thinks, wills and works in 
his divine identity as soul of that Soul, power and light of 
that Spirit; he enjoys all the inner infinite of the Divine 
and no longer only these outward touches, masks and 
appearances. Thus divinely living, thus directing his 
whole self and soul and nature Godwards, he is taken 
up into the truest truth of the supreme Brahman. 

To know Vasudeva as all and live in that knowledge 
is the secret. He knows him as the Self, immutable. 
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continent of all as well as immanent in all things. He 
draws back from the confused and perturbed whirl of 
the lower nature to dwell in the still and inalienable 
calm and light of the self-existent spirit. There he 
realises a constant unity with this self of the Divine that 
is present in all existences and supports all cosmic move- 
ment and action and phenomenon. He looks upward 
from this eternal unchanging spiritual hypostasis of the 
mutable universe to the greater Eternal, the supracosmic, 
the Real. He knows him as the divine Inhabitant in all 
things that are, the Lord in the heart of man, the secret 
Ishwara, and removes the veil between his natural being 
and this inner spiritual Master of his being. He makes 
his will, thought and works one in knowledge with 
the Ishwara’s attuned by an ever-present realisation to 
the sense of the indwelling Divinity, sees and adores him 
in all and changes the whole human action to the highest 
meaning of the divine nature. He knows him as the 
source and the substance of all that is around him in the 
universe. All things that are he sees as at once in their 
appearance the veils and in their secret trend the means 
and signs of self-manifestation of that one unthinkable 
Reality and everywhere discovers that oneness. Brahman, 
Purusha, Atman, Vasudeva, the Being that, has become 
all these creatures. Therefore too his whole inner exis- 
tence comes into tune and harmony with the Infinite 
now self-revealed in all that lives or is within and around 
him and his whole outer existence turns into an exact 
instrumentation of the cosmic purpose. He looks up 
through the Self to the Parabrahman wh<» there and here 
is the one and only existence. He looks up through the 
divine Inhabitant in all to that supernal Person who in 
his supreme status is beyond all habitation. He looks 
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up through the Lord manifested in the universe to the 
Supreme who exceeds and rules all his manifestation. 
Thus he arises through a limitless unfolding of knowledge 
and upward vision and aspiration to that to which he 
has turned with an all-compelling integrality, sarva- 
bhavena. 

This integral turning of the soul Godwards bases 
royally ^he Gita’s synthesis of knowledge and works and 
devotion. To know God thus integrally is to know him 
as One in the self and in all manifestation and beyond 
all manifestation, — and all this unitedly and at once. 
And yet even so to know him is not enough unless it is 
accompanied by an intense uplifting of the heart and 
soul Godwards, unless it kindles a one-pointed and at 
the same time all-embracing love, adoration, aspiration. 
Indeed the knowledge which is not companioned by an 
aspiration and vivified by an uplifting is no true 
knowledge, for it can be only an intellectual seeing and 
a barren cognitive endeavour. The vision of God brings 
infallibly the adoration and passionate seeking of the 
Divine,— a passion for the Divine in his self-existent 
being but also for the Divine in ourselves and for the 
Divine in ail that is. To know with the intellect is simply 
to understand and may be an effective starting-point, — 
or, too, it may not be and it will not be if there is no 
sincerity in the knowledge, no urge towards inner reali- 
sation in the will, no power upon the soul, no call in the 
spirit: for that would mean that the brain has externally 
understood, but inwardly the soul has seen nothing. 
True knowledge is to know with the inner being, and 
when the inner being is touched by the light, thfen it 
suises to embrace that which is seen, it yearns to poKess, 
it struggles to shape that in itself and itself to it, it labours 
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to become one with the glory of its vision. Knowledge 
in this sense is an awakening to identity and, since the 
inner being realises itself by consciousness and delight, 
by love, by possession and oneness with whatever of itself 
it has seen, knowledge awakened must bring an over- 
mastering impulse towards this true and only perfect 
realisation. Here that which is known is not an externa- 
lised object, but the divine Purusha, self and lord of all 
that we are. An all-seizing delight in him and a deep 
and moved love and adoration of him must be the 
inevitable result and is the very soul of this knowledge. 
And this adoration is no isolated seeking of the heart, 
but an offering of the wholfe existence. Therefore it must 
take also the form of a sacrifice; there is a giving of all 
our works to the Ishwara, there is a surrender of all our 
active inward and outward nature to the Godhead of our 
adoration in its every subjective and in its every objective 
movement. All our subjective workings move in him and 
they seek him, the Lord and Self, as the source and goal 
of their power and endeavour. All our objective work- 
ings move out towards him in the world and make him 
their object, initiate a service of God in the world of 
which the controlling power is the Divinity within us 
in whom we are one self with the universe and its crea- 
tures. For both world and self, Nature and the soul 
in her are enlightened by the consciousness of the One, 
arc inner and outer bodies of the transcendent Purushot- 
tama. So comes a synthesis of mind and heart and will in 
the’ one self and spirit and with it the synthesis of know- 
ledge, love and works in this integral union, this embrac- 
ing God-realisation, this divine Yoga. 

But to arrive at this movement at all is difficult for the 
ego-bound nature. And to arrive at its victorious and 
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harmonious integrality is not easy even when we have 
set our feet on the way finally and for ever. Mortal mind 
is bewildered by its ignorant reliance upon veils and 
appearances ; it secs only the outward huraati body, human 
mind, human way of living and catches no liberating 
glimpse of the Divinity who is lodged in the creature. It 
ignores the divinity within itself and cannot see it in othdr 
men, and even though the Divine manifest, himself in 
humanity as Avatar and Vibhuti, it is still blind and ignores 
or despises the veiled Godhead, avajdnanti mdm mudha 
mSmnm tanum ahiiam. And if it ignores him in the living 
creature, still less can it see him in the objective world 
on which it looks from its prison of separative ego through 
the barred windows of the finite mind. It does not see 
God in the universe; it knows nothing of the supreme 
Divinity who is master of these planes full of various exis- 
tences and dwells within them; it is blind to the vision by 
which all in the world grows divine and the soul itself 
awakens to its own inherent divinity and becomes of the 
Godhead, godlike. What it does see readily, and to that 
it attaches itself with passion, is only the life of the ego 
hunting after finite things for their own sake and for the 
satisfaction of* the earthly hunger of the intellect, body, 
senses. Those who have given themselves up too entirely 
to this outward drive of the mentality, fall inta the hands 
of the lower nature, cling to it and make it their founda- 
tion. They become a prey to the nature of the Rakshasn 
in man who sacrifices everything to a violent and inordi- 
nate satisfaction of his separate vital ego and makes 
that the dark godhead of his will and thought and action 
and enjoyment. Or they arc hurried onward 'in 
a fruitless cycle by the arrogant self-will, self-sufficient 
thought, self-regarding act, self-satisfied and yet ever 
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omatisfied, inte]le<;tualised appetite dt enjoyment of thp 
Asuric nature. But to live persistently in this sepamtive 
ego*conscioasne88 aitd make- that the centre of atll our acti* 
vities is to miss altc^ether the true self-awareness. The 
charm it throws upon the misled instruments of the spirit 
is an enchantment that chains life to a profitless circling. 
All its hope, action, knowledge are vain things When 
judged by the divine and eternal standard, for it shuts 
out the great hope, excludes the liberating action, bani- 
shes the illuminating knowledge. It is a false knowledge 
that sees the phenomenon but misses the truth of the 
phenomenon, a Mind hope that chases after the transient 
but misses the eternal, a sterile action whose every profit 
is annulled by loss and amounts to a perennial labour of 
Sysiphus.^ 

The great-souled who open themselves to the light and 
largeness of the diviner nature of which man is capable, 
are alone on the path narrow in the beginning, inex- 
pressibly wide in the end that leads to libj^ration and per- 
fection. The growth of the god in man is man’s proper 
business; the steadfast turning of this lower Asuric and 
Rakshasic into the divine nature is the carefully hidden 
meaning of human life. As this growth increases, the 
veil falls and the soul comes to see the greater significance 
of action and the real truth of existence. The eye opens 
to the Godhead in man, to the Godhead in the world; it 
sees inwardly and comes to know outwardly the infinite 
Spirit, the Impenshable from whom all existences origi- 
nate and who exists in all and by him and in him all exist 
always. Therefore when this vision, this knowledge 
seiees pn the soul, its whole life-aspiration becomes a 

i Gita, IX. 11-12. 
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surpassing love and fathomless adoration of the Divine' 
and Infinite. The mind attaches itself singly to the eternal, 
the spiritual, the living, the universal, the Real; it values 
nothing but for its sake, it delights only in the all-blissful 
Purusha. All the word and all the thought become one 
hymning of the universal greatness, Li^t, Beauty, Power 
and Truth that has revealed itself in its glory to the human 
spirit and a worship of the one supreme Soul and infinite 
Person. All the long stress of the inner self to break out- 
ward becomes a form now of spiritual endeavour and 
aspiration to possess the Divine in the soul and realise the 
Divine in the nature. All life becomes a constant Yoga 
and unification of that Divine and this human spirit. 
This is the manner of the integral devotion ; it creates a 
single uplifting of our whole being and nature through 
sacrifice by the dedicated heart to the eternal Purushot- 
tama.* 

Those who lay a predominant stress on knowledge, 
arrive to the same point by an always increasing, engros- 
sing, enforcing power of the vision of the Divine on the soul 
and the nature. Theirs is the sacrifice of knowledge and 
by an ineffable ecstasy of knowledge they come to the 
adoration of the Purushottama, jHam-yajHena yajatUo mam 
upttsate. This is a comprehension filled with Bhakti, 
because it is integral in its instruments, integral in its 
objective. It is not a pursuit of the Supreme merely as an 
abstract unity or an indeterminable Absolute. It is a- 
heart-felt seeking and seizing of the Supreme and the 
Universal, a pursuit of the Infinite in his infinity and of 
the Infinite in ail that is finite, a vision and embracing 
of the One in his oneness and of the One in all his several 
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principles, hk innumerable visages, forces, forms, heee, 
there, everywhere, timelessly and in time, multiply, 
multitudinously, in endless aspects of his G^head, . in 
beings without number, all his million universal faces 
fronting us in the world and its creatures, tkatoem pfthak^ 
tvena bakudki viimtomukfmm. This knowledge bwomes 
easily an adoration, a large devotion, a vast self'giving, 
an integral self-offering because it is the knowledge of a 
Spirit, the contact of a Being, the embrace of a supreme 
and universal Soul which claims all that we are even as 
it lavishes on us when we approach It all the treasures of 
its endless delight of existence.® 

The way of works too turns into an adoration and a 
devotion of self-giving because it is an entire sacrifice of 
all our will and its activities to the one Purushot^ma. 
The outward Vedic rite is a powerful symbol, effective 
for a slighter though still a heavenward purpose; but the 
real sacrifice is that inner oblation in Which the Divine 
All becomes himself the ritual action, the sacrifice and 
every single circumstance of the sacrifice. All the work- 
ing and forms of that inner rite arc the self-ordinance 
and self-expression of his power in us mounting by our 
aspiration towards the source of its energies. The Divine 
Inhabitant becomes himself the flame and the offering, 
because the flame is the Godward will and that will is 
God himself within us. And the offering too is form and 
force of the constituent Godhead in our nature and being; 
all that has been received from him is given up to the 
sovice and the worship of its own Reality, its own supreme 
^ruth and Origin. The Divine Thinker becon^s himself 
the sacred mantra; it is the Light of his being that ex- 


IX. 15. 
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presses itself in the thought directed Godward and is effec* . 
tive in the revealing word of splendour that enshrines the 
thought’s secret and in the rhythm that repeats for man 
the rhythms of the Eternal. The illumining Godhead 
is himself the Veda and that which is made known by the 
Veda. He is both the knowledge and the object of the 
knowledge. The Rik, the Yajur, the Sama, the word of 
illumination which lights up the mind with the rays of 
knowledge, the word of power for the right ordaining 
of action, the word of calm and harmonious attainment 
for the bringing of the divine desire of the spirit, are them- 
selves the Brahman, the Godhead. The mantra of the 
divine Consciousness brings its light of revelation, the 
mantra of the divine Power its will of effectuation, the 
mantra of the divine Ananda its equal fulflment of the 
spiritual delight of existence. All word and thought are 
an outflowering of the great OM, — OM, the Word, the 
Eternal. Manifest in the forms of sensible objects, mani- 
fest in that conscious play of creative self-conception of 
which forms and objects are the figures, manifest behind 
in the self-gathered superconscient power of the Infinite, 
OM is the sovereign source, seed, womb of thing and 
idea, form and name, — it is itself, integrally, the supreme 
Intangible, the original Unity, the timeless Mystery self- 
existent above all manifestation in supernal being.* T|ii$ 
sacrifice is therefore at once works and adoration and 
knowledge.® 

To the soul that thus knows, adores, offers up all its 

workings in a great self-surrender of its being to the 

• 

^ AUM> — the spirit of the grow and cjttemal, Virat, U the spirit of 
the subtle and interna^ Taijasa, M the spirit of the secse^t superconsdent 
amnipotfnce> Prajna« OM the Absolute, Turiya* — Mqn^ki^ Vpanishad, 

‘ IX, 16-7. 
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Eternal, God is all and all is the GodRead. It knows God 
as the Father of this world who nourishes and cherishes 
and watches over his children. It knows God as the 
divine Mother who holds us in her bosom, lavishes upon 
us the sweetness of her love and fills the universe with 
her forms of beauty. It knows him as the first Creator 
from whom has originated all that originates and creates 
in space and time and relation. It knows him as the 
Master and ordainer of all universal and of every indh 
vidiial dispensation. "Fhe world and fate and uncertain 
eventuality cannot terrify, the aspect of suffering and evil 
cannot bewilder the man who has surrendered himself 
to the Eternal. God to the soul that sees is the path and 
God is the goal of his journey, a path in which 
there is no selfdosing and a goal to which his 
wisely guided steps arc surely arriving at every 
moment. He knows the Godhead as the master of 
his and all being, the upholder of his nature, the 
husband qf the nature-soul, its lover and cherisher, the 
inner witness of all his thoughts and actions. God is 
his house and country, the refuge of his seekings and 
desires, the wise and close and benignant friend of all 
beings. All birth and status and destruction of apparent 
existences is to his vision and experience the One who 
brings forward, maintains and withdraws his tcrapco'al 
self-manifestation in its system of perpetual recurrence;. 
He alone is the imperishable seed and origin of all that 
sectn to be born and perish and their eternal resting-place 
in their non-manifestation. It is he that burns in the 
heat of the sun and the flame; it is he who is the plenty 
of the rain and its withholding; he is all this ffliysical 
Nature and her workings. Death is his mask. and im- 
mortality is his self-revelation. All that we call existent 
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is he and all that *we look upon as non*existent still is 
there secret in the Infinite and is part of the mysterious 
being of the Ineffable.* 

Nothing but the highest knowledge and adoration, 
no other way than an entire self-giving and surrender 
to this Highest who is all, will bring us to the Highest. 
Other religion, other worship, other knowledge, other 
seeking has always its fruits, but these are transient and 
limited to the enjoyment of divine symbols and appear- 
ances. There are always opten for wrr following according 
to the balance of our mentality an outer and an inmost 
knowledge, an outer and an inmost seeking. Outward 
religion is the worship of an outward deity and the 
pursuit of an external beatitude : its devotees purify their 
conduct from sin and attain to an active ethical right- 
eousness in order to satisfy the fixed law, the Shastra, 
the external dispensation; they perform^ the ceremonial 
symbol of their outer communion. But their object is to 
secure after the mortal pleasure and pain of parthly life 
the bliss of heavenly worlds, a greater happiness than 
earth can give but still a personal and mundane enjoy- 
ment though in a larger world than the field of this 
limited and suffering terrestrial nature. And to that to 
which they aspire, they attain by faith and right endea- 
vour; for material existence and earthly activities are nOt 
the whole scope of our personal becoming or the whole 
formula of the cosmos. Other worlds there are of a 
larger felicity, svargalokam viiilam. Thus the vedic 
ritualist of old learned the exoteric sense of the triple 
Veda, purified himself from sin, drank the wine of com- 
munion with the gods and sought by sacrifice and good 
deeds the rewards of heaven.. This firm belief in a 

• IX. 17-19. 


86 



WORKS, DEVOTION AND KNOWLEDGE 


Beyond and this seeking of a diviner world secures to the 
soul in its passing the strength to attain to the joys of 
heaven on which its faith and seeking were centred: but 
the return to mortal existence imposes itself because the 
true aim of that existence has not been found and realised. 
Here and not elsewhere the highest Godhead has to be 
found, the soul’s divine nature developed out of the 
imperfect physical human nature and through unity with 
God and man and universe the whole large truth of 
being discovered and lived and made visibly wonderful. 
That completes the long cycle of our becoming and 
admits us to a supreme result; that is the opportunity 
given to the soul by the human birth and, until that is 
accomplished, it cannot cease. The God-lover advances 
constantly towards this ultimate necessity of our birth 
in cosmos through a concentrated love and adoration 
by which he makes the supreme and universal Divine 
the whole object of his living — not either egoistic ter- 
restrial satisfaction or the celestial worlds — and the 
whole object of his thought and his seeing. To sec nothing 
but the Divine, to be at every moment in union with 
him, to love him in all creatures and huve the delight 
of him in ;tll things is the whole condition of his spiritual 
existence. His God-vision does not divorce him from life, 
nor docs he miss anything of the fullness of life; for God 
himself becomes the spontaneous bringcr to him of 
every good and of all his inner aiid outer getting and 
having, yoga’-k^mam vahamyaham. The joy of heaveu 
and the joy of earth arc only a small shadow of his pos- 
sessions; for as he grows into the Divine, the Divine too 
flows out upon him with all the light, power and .joy* 
of an infinite existence.’ 

» IX. 20-22. 
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Ordinary religion is a sacrifice to partial godheads, 
other than the integral Divinity. The Gita takes its 
direct examples from the old Vedic religion cm its exoteric 
side as it had then developed; it describes this outward 
worship as a sacrifice to other godheads, anyademti^ to 
the gods, or to the divinised Ancestors, or to elemental 
powers and spirits, devm, pilpi, bh&tSm. Men consecrate 
their life and works ordinarily to partial powers or aspects 
of the divine 'Existence as they see or conceive them — 
mostly powers and aspects that ensoul to them things 
prominent in Nature and man or else reflect to them 
their own humanity in a divine exceeding symbol. If 
they do this with faith, then their faith is justified; for 
the Divine accepts whatever symbol, form or conception 
of himself is present to the mind of the worshipper, yam 
yam tanum iraddkaya arcade as it is said elsewhere, — and 
meets him according to the faith that is in him. All 
sincere religious belief and practice is really a seeking 
after the one supreme and universal Godhead; for he 
always is the sole master of man’s sacrifice and askesis 
and infinite enjoyer of his efibrt and aspiration. However 
small or low the form of the worship, however limited 
the idea of the godhead, however restricted the giving, 
the faith, the effort to get behind the veil of one’s own 
ego-worship and limitation by material Nature, it yet 
forms a thread of connection between the soul of man 
and the AU-Soul and there is a response. Still the res- 
ponse, the fruit of the adoration and offering is according 
to the knowledge, the faith and the work and cannot 
exceed their limitations, and therefore from the point 
view of the greater God-knowledge, which alone 
gives the entire truth of being and becoming, this inferior 
ofiering is not given according to the true and highest 
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law of the sacrifice. It is not founded on a knowledge of 
the supreme Grodhead in his integral existence and the 
true principles of his self-manifestation, but attaches 
itself to external and partial appearances , — na mSm 
aihijdnanti taitvena. Therrforc its sacrifice too is limited 
in its object, largely egoistic in its motive, partial and 
mistaken in its action and giving, yajanti aviMpuTvakam. 
An entire seeing of the Divine is the condition of aoi 
entire conscious self-surrender; the rest attains to thin^ 
that are incomplete and partial and has to fall back 
from them and return to enlarge itself in a greater seeking 
and wider God-expcricncc. But to follow after the 
supreme and universal Godhead alone and utterly is 
to attain to all knowledge and result which other 
ways acquire while yet one is not limited by any aspect, 
though one finds the truth of him in all aspects. This 
movement embraces all forms of divine being on its 
way to the supreme Purushott^ma.® 

This absolute self-giving, this onc-minded surrender ’ 
is the devotion which the Gita makes the crown of its 
synthesis. All action and effort arc by this devotion 
turned into an offering to the supreme and universal 
Godhead. “Whatever thou docst, whatever thou 
cnjoyesl, whatever thou sacrificest, whatever thou givest, 
whatever energy of tapasya, of the soul’s will or effort 
thou puttest forth, mak«i it an offering unto Me.” Here 
the least, the slightest circumstance of life, the most . 
insignificant gift out of oneself or what one has, the 
smallest action assumes a divine significance and it 
becomes an acceptable offering to the Godhead who 
makes it a means for his possession of the soul and lift: 

• IX. 23-25. 
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of the God'lover. The distinctions made by desire and 
ego then disappear. As there is no straining after the 
good result of one’s action, no shunning of unhappy 
result, but all action and result are given up to the 
Supreme to whom all work and fruit in the world belong 
for ever, there is no farther bondage. For by an absolute 
self-giving all egoistic desire disappears from the heart 
and there is a perfect union between the Divine and 
the individual soul through an inner renunciation of its 
separate living. All will, all action, all result become 
that of the Godhead, work divinely through the purified 
and illumined nature and no longer, belong to the limited 
personal cge. The finite nature thus surrendered 
becomes a free channel of the Infinite; the soul in its 
spiritual being, uplifted out of the ignorance and the 
limitation, returns to its oneness with the Eternal. The 
Divine Eternal is the inhabitant in all existences: he is 
equal in all and the equal friend, father, mother, creator, 
lover, supporter of all creatures. He is the enemy of 
none and he is the partial lover of none; none has he 
cast out, none has he eternally condemned, none has 
he favoured by any despotism of arbitrary caprice: all 
at last equally come to him through their circlings in the 
ignorance. But it is only this perfect adoration that can 
make this indwelling of God in man and man in God 
a conscious thing and an engrossing and perfect union. 
Love of the Highest and a total self-surrender arc the 
straight and swift way to this divine oneness.* 

I’hc equal Divine Presence in all of us makes no other 
preliminary condition, if 'once this integral self-giving 
has been made in faith and in sincerity and with a funda- 
mental completeness. All have access to this gate, all 

• IX 26.29. 
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can enter into this temple: our mundane dhtincftons 
disappear in the mansion of the All-lover. There the 
virtuous man is not preferred, nor the sinner shu^ put 
from the Presence; together by this road the Brahmin 
pure of life and exact in observance of the law and the 
outcaste born from a womb of sin and sorrow apd 
rejected of men can travel and find an equal and open 
access to the supreme liberation and the highest dwelling 
in the Eternal. Man and woman find their equal right 
before God; for the divine Spirit is no respecter of per- 
sons or of social distinctions and restrictions: all can go 
strait to- him without intermediary or shj^ckling con- 
dition. “If” says the divine Teacher “even a nun of very 
evil conduct turns to Me with a sole and 'entire love, 
he must be regarded as a saint, for the settled will ol* 
endeavour in him is a right and complete will. Swiftly 
he becomes a soul of righteousness and obtains eternal 
peace.” In other words a wUl of entire self-giving opens 
wide all the gates of the spirit and brings in response 
an entire descent and self-giving of the Godhead to the 
human being, and that at once reshapes and assimilates 
everything in us to the law of the divine existence by 
a rapid transformation of the lower into the., spiritual 
nature. The will of self-giving forces away by its power 
the veil between God and man; it annuls every error 
and annihilates every obstacle. Those who aspire in their 
human strength by effort of knowledge or effort of virtue 
or effort of laborious self-discipline, grow with much 
anxious difficulty towards the Eternal; but when the soul 
gives up its ego and its works to the Divine, God himself 
comes to us and takes up our burden. To the ignorant 
he brings the light of the divine knowledge, to the feeble 
the power of the divine vrill, to the sinner the liberation 
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of the divine purity, to the sufiering the infinite spiritual 
joy and Anauda. Their weakness and the stumblings of 
their human strength make no difference. “This is my 
word of promise,” cries the voice of the Godhead to 
Arjuna, “that he who lovts Me shall not perish.” Pre- 
vious effort and preparation, the purity and the holiitess 
of the Brahmin, the enlightened strength of the king-sage 
great in works and knowledge have their value, because 
they make it easier for the imperfect human creature 
to arrive at this wide,, vision and self-surrender; but even 
without this preparation all who take refuge in the divine 
Lover of n}an, the Vaishya once preoccupied with, the 
narrowness of wealth-getting and the labour of produc- 
tion, the Shndra hampered by a thousand hard restric- 
tions, woman shut in and stunted in her growth by the 
narrow circle society has drawn around her self-expansion, 
those too, pipa-yomyah, on whom their past Karma has 
imposed even the very worst of births, the outcaste, the 
Pariah, the Chandala, find at once the gates of God 
opening before them. In the spiritual life all the external 
distinctions of which men make so much because they 
appeal with an oppn^sive force to the outward mind, 
cease before the equality of the divine Light and the 
wide omnipotence of an impartial Power. 

The earthly world preoccupied with the dualities 
and bound to the immediate transient relations of the 
hour and the moment is for man, so long as he dwclb 
here attached to these things and while he accepts the 
law they impose on him for the law of his life, a world 
t£ struggle, sufibring and sorrow. The way to liberation 
is to turn from the outward to the inward, firom the 

« IX. 30-32. 
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appearance created by the material life kys its 

burden on the mind and imprisons it in the grooves of 
the life and the body to the divine Reality which waits 
to manifest itself through the freedom of the spirit. 
Love 9f the world, the mask, must change into the love 
of God, the Truth. Once this secret and inner Godhead 
is known and is embraced, the whole bemg and the 
whole life will undergo a sovereign uplifting and a 
marvellous transmutation. In place of the ignorance 
of the lower nature absorbed in its ‘outward works and 
appearances the eye- will open to the vision of God every* 
where, to the unity and universality of the spirit. The 
world’s sorrow and pain will disappear in the bliss of the 
All-blSssful ; our weakness and error and sin will be changed 
into the all-embracing and all-transforming strength, 
truth and purity of the Eternal. To make the mind one 
with the divine consciousness, to make the whole of 
our emotional pature one love of God everywhere, to 
make all our works one sacrifice to the Lord of the worlds 
and all our worship and aspiration one adoration of him 
and self-surrender, to direct the whok self Godwards in 
an entire union is the way to rise out of a mundane into 
a divine existence. This is the Gita’s teaching of divine 
love and devotion, in which knowledge, works and the 
heart’s longing become one in a supreme unification, a 
merging, of all their divergences, an intertwining of all 
their threads, a high fusion, a wide identifying move- 
ment.“ 


“ IX. ss-M. 
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THE SUPREME WORD OF THE GITA 

W® havp now got to the inmost kernel of the Gita’s Yoga, 
the tyholc living and breathing centre of its teaching. We 
can spe now quite clearly that the ascent of the limited 
hnmah wnl, when it withdraws from the ego and the lower 
nature into the immutable Self calm, silent and stable, 
was only a first stop, an initial change. And now too we 
can spe why the Gita from the first insisted on the Ishwara, 
the Godhead in the human form, who speaks always of 
himself, mlffm, mdm, as of some great secret and. omni* 
present Ifeiiig, lord of all the worlds ai^ master of the 
human sot^l, one who is greater even than ^at immutable 
selfiodstence which is still and unmoved for ever and 
abides for ever untouched by the subjective and objective 
appeairances of the natural universe. 

All Yoga is a seeking after the Divine, a turn towards 
union with the Ettaual. According to the adequ^y of 
our perce^on of the Divine and the Eternal will be the 
way of the sepluing, the .depth and fullness of the union 
and the inlograhty of the realisation. Man, the mental 
being, approaches tho Infinite through his finite mind and 
has to open some near gate of this finite upon that Infinite. 
He seeks for some conception on which his mind is aUe 
to .seize, selects some power of his nature which by fttree 
of an absolute self-heightening can reach out and lay its 
toudi on the infinity Truth that in itself is beyond his 
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mental comprehension. Some face of that infinite Truth 
— ^for, because it is infinite, it has numberless faces, 
words of its meaning, self-suggestions — he attempts to 
sec, so that by attaching himself to it he can arrive through 
direct experience to the immeasurable reality it figures. 
However narrow the gate may be, he is satisfied if it offers 
some prospect into the wideness which attracts him, if 
it sets him on the way to the fathomless profundity and 
unreachable heights of that which calls to his spirit. And 
as he approaches it, so it receives him, ye yathd tnSm pro- 
padyante. 

Philosophic mind attempts to attain to the Eternal by 
an abstractive knowledge. The business of knowledge 
is to comprehend and for the finite intellect that means 
to define and determine. But the only way to determine 
the indeterminable is by some kind of universal negation, 
neti neti. Therefore the mind proceeds to exclude from the 
conception of the Eternal all that offers itself as limitable 
by the senses and the heart and the understanding. An 
entire opposition is made between the Self and the not- 
sclf, between an eternal, immutable, indefinable self- 
existence and all forms of existence, -^between Brahman 
and Maya, between the ineffable Reality and all that 
undertakes to express, 'but cannot express the Ineffable, — 
between Karma and Nirvana, between the ever conti- 
nuous but ever impermanent action and conception of 
the universal Energy arid some absolute ineffable supreme 
Negation of its action and conception which is empty of 
all life and mentality and dynamic significance. That 
strong drive of knowledge towards the Eternal leads away 
from everything that is transient. It negates life in order 
to return to its source, cuts away from us all that we seem 
to be in order to get from it to the nameless and impersonal 
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reality of our, being. The desires of the heart, tlie woi^ 
of the will and the conceptions oi tlw miad are r^ected; 
even in the end knowledge itsdf is negated and atiotidied 
in the Identical and Unknowable. By the way of an 
increasing quietude ending in an absolute passivity the 
maya>created soul or the bundle of associations we call 
ourselves enters into annihilation of its idea of personality, 
makes an end of the lie of living, disappears into Nirvana. 

But this difficult abstractive method of self-negation, 
however it may draw to it some exceptional natures, 
cannot satisfy universally the embodied soul in man, 
because it does not give an oudet to all the straining of 
his complex nature towards the perfect Eternal. Not 
only his abstracting contemplative intellect but his yearn- 
ing heart, his active will, his positive mind in search of 
some Truth to which his existence and the existence of 
the world is a manifold key, have their straining towards 
the Eternal and Infinite and seek to find in it their divine 
Source and the justification of their being and their nature. 
From this need arise the religions of love and works, whose 
strength is that they satisfy and lead Godwards the mosc 
active and developed powers of our humanity, — ^for only 
by starting from these can knowledge be effective. Even 
Buddhism with its austere and uncompromising negation 
both of subjective self and objective things had still to 
found itself initially on a divine discipline of works and 
to admit as a substitute for bhakti the spiritualised emo- 
tionalism of a universal love and compassion, since so 
only could it become an effective way for mankind, a truly 
liberating religion. Even illusionist Mayavada with its 
ultra-logical intolerance of action and the creations 
mentality had to allow a provisional and practical reality 
to man and the universe and to God in the world in order 
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to have a first foothold and a feasible starting-point; it 
had to affirm what it denied in order to give some reality 
to man’s bondage and to his effort for liberation. 

But the weakness of the kinetic and' the emotional reli- 
gions is that they are too much absorbed in some divine 
Personality and in the divine values of the finite. And, 
even when they have a conception oTthe infinite Godhead, 
they do not give us the full satisfaction of knowledge 
because they do not follow it out into its most ultimate and 
supernal tendencies. These religions fall short of a com- 
plete absorption in the Eternal and the perfect union by 
identity, — and yet to that identity in some other way, if 
not in the abstractive, since there all oneness has its basis, 
the spirit that is in man must one day arrive. On the other 
hand, the weakness of a contemplative quietistic spiritual- 
ity is that it arrives at this result by a too absolute abs- 
traction and in the end it turns into a nothing or a fiction 
the human soul whose aspiration was yet all the time the 
whole sense of this attempt at union ; for without the soul 
and its aspiration liberation and union could have no 
meaning. The little that this way of thinking recognises 
of his other powers of existence, it rel<^aits to an inferior 
preliminary action which never arrives at any full or 
satisfying realisation in the Eternal and Infinite. Yet 
these things too which it restricts unduly, the potent will, 
the Strong yearning of love, the positive light and all- 
embracing intuition of the conscious mental being are 
from the Divine, represent essential powers of him and 
must have some justification in their Source and some 
dynamic way of self-fulfilment in him. No God-knowledge 
can be integral, perfect or universally satisfying which 
leaves unfulfilled their absolute claim, no wisdom utterly 
wise which in its intolcr.'int asceticism of search negates 


7 


n 



ESSAYS ON THE OITA 


or in the pride of pure knowledge belittles the spiritual 
reality behind these ways of the Godhead. 

The greatness of the central thought of the Gita in 
which all its threads are gathered up and united, consists 
in the synthetic value of a conception which recognises 
the whole nature of the soul of man in the universe and 
validates by a large and wise unification its many<sided 
need of the supreme and infinite Truth, Power, Love, 
Being to which our humanity turns in its search for per- 
fection and immortality and some highest joy and power 
and peace. There is a strong and wide endeavour towards 
a comprehensive spiritual view of God and man and 
universal existence. Not indeed that everything without 
any exception is seized in these eighteen chapters, no 
spiritual problem left for solution; but still so large a 
scheme is laid out that we have only to fill-in, to deve- 
lop, to modify, to stress, to follow out points, to work 
out hint and illuminate adumbration in order to find a 
clue to any farther claim of our intelligence and need of 
our spirit. The Gita itself does not evolve any quite 
novel solution out of its own questionings. To arrive at 
the comprehensiveness at which it aims, it goes back 
behind the great philosophical systems to the original 
Vedanta of the Upanishads; for there we have the widest 
and profoundest extant synthetic vision of spirit and 
man and cosmos. But what is in the Upanishads undeve- 
loped to the intelligence, because wrapped up in a lumi- 
nous kernel of intuitive virion and symbolic utterance, 
the Gita brings out in the lij^t of a later intellectual think- 
ing and distinctive experience. 

In the frame of its synthesis it admits the seeking of the 
abstractive thinkers for the Indefinable, atdrde^am, the 
ever unmanifest Immutable, avyaktam aksaram. Those 
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who devote themselves to this search, find, they also, 
the Purushottama, the supreme Divine Person, mSm, the 
Spirit and highest Soul and Lord of things. For his 
utmost scif>existent way of being is indeed an unthink* 
able, acinfyarUpam, an unimaginable positive, an absolute 
quintessence of all absolutes far beyond the determination 
of the intelligence. The method of negative passivity, 
quietude, renunciation of life and works by wUch men 
feel after this intangible Absolute is admitted and rati* 
fied in the Gita’s philosophy, but only with a minor per- 
missive sanction. This negating knowledge approaches 
the Eternal by one side only of the truth and that side 
the most difficult to reach and follow f(>r the embodied 
soul in Nature, duMham dehavadbhir avapyate\ it proceeds 
by a highly specialised, even an unnecessarily arduous 
way, “narrow and difficult to tread as a razor’s edge.” 
Not by denying all relations, but through all relations is 
the Divine Infinite naturally approachable to man and 
most easily, widely, intimately seizable. This seeing is. 
not after all the largest or the truest truth that the Sup- 
reme is without any relations with the mental, vital, phy- 
sical existence of man in the universe, auyavahdryam, nor 
that what is described as the empirical truth of things, 
the truth of relations, vyavahdra, is altogether the oppo- 
site of the highest spiritual truth, paramartha. On the 
contrary, there arc a thousand relations by which the 
supreme Eternal is secretly in contact and union with 
our human existence and by all essential ways of our 
nature and of the world’s nature, sarva-bhdvena, can that 
contact be made sensible and that union made real to 
our soul, heart, will, intelligence, spirit. Therefore is this 
other way natural and easy for man, sakkam iptum. 
God does not make himself difficult of approach to us; 
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only one thing is needed, one demand made, the single 
indomitable will to break through the veil of our igno- 
rance and the whole, the persistent seeking of the mind 
and the heart and life for that which is all the time 
near to it, within it, its own soul of being and spiritual 
essence and the secret of its personality and its imper- 
sonality, its self and its nature. This is our one difficulty; 
the rest the Master of our existence will himself see to and 
accomplish, aham tvdm moksqyi^dmi md sucah, 

In the very part of its teaching in which the Gita’s 
synthesis leans most towards the side of pure knowledge, 
we have seen that it constantly prepares for this fuller 
truth and more pregnant experience. Indeed, it is 
implied in the very form the Gita gives to the realisation 
of the self-existent Immutable. That immutable Self of 
all existences seems indeed to stand back from any active 
intervention in the workings of Nature; but it is not 
void of all relation whatever and remote from all con- 
nection. It is our witness and supporter; it gives a silent 
and impersonal sanction; it has even an impressive 
enjoyment. The many-sided action of Nature is still pos- 
sible even when the soul is poised in that calm self-exis- 
tence : for the witness soul is the immutable Purusha, and 
Purasha has always some relation with Prakriti. But 
now the reason of this double aspect of silence and of 
activity is revealed in its entire significance, — because 
the silent all-pervading Self is only one side of the truth 
of the divine being. He who pervades the world as the 
one unchanging self that supports all its mutations, is 
equally the Godhead in man, the Lord in the heart of 
every creature, the conscient Cause and Master of ail 
our subjective becoming and all our inward-taking and 
outward-going olgectivised action. The Ishwara of the 
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Yogins is one with the Brahman of the seeker of knowledge, 
one supreme and universal Spirit, one supreme and 
universal Godhead. 

This Godhead is not the limited personal God of so 
many exoteric religions; for those are all only partial 
and outward formations of this other, this creative and 
directive, this personal side of his complete truth of exis- 
tence. This is the one supreme Person, Soul, Being, 
Purusha of whom all godheads are aspects, all individual 
personality a limited development in cosmic Nature. 
This Godhead is not a particularised name and form 
of Divinity, ista-devaid, constructed by the intelligence 
or embodying the special aspiration of the worshipper. 
All such names and forms arc only powers and faces of 
the one Deva who is the universal Lord of all worshippers 
and all religions: but this is itself that universal Deity, 
deva^deva. This Ishwara is not a reflection of the imper^ 
sonal and indeterminable Brahman in illusive Maya: 
for from beyond all cosmos as well as within it he rules 
and is the Lord of the worlds and their creatures. He 
is Parabrahman who is Parameswara, supreme Lord 
because he is the supreme Self and Spirit, and from his 
highest original existence he originates and governs the 
universe, not sclf-dcccivcd, but with an all-knowing 
omnipotence. Nor is the working of his divine Nature in 
the cosmos an illusion whether of his or our consciousness. 
The only illusive Maya is the ignorance of the lower 
Prakriti which is not a creator of non-existent things on 
the impalpable background of the One and Absolute, 
but because of its blind encumbered and limited working 
misrepresents to the human mind by the figure of ego 
and other inadequate figures of mind, life and matter 
the greater sense, the deeper realities of existence. There 
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is a supreme, a divine Nature which is the true creatrix 
of the universe. All creatures and all objects arc 
becomings of the one divine Being; all life is a working of 
the power of the one Lord; all nature is a manifestation 
of the one Infinite. He is the Godhead in man; the Jiva 
is spirit of his Spirit. He is the Godhead in the universe; 
this world in Space and Time is his phenomenal self* 
extension. 

In the unrolling of this comprehensive vision of exis- 
tence and super-existence the Yoga of the Gita finds 
its unified significance and unexampled amplitude. This 
supreme Godhead is the one unchanging imperishable 
Self in all that is; therefore to the spiritual sense of this 
unchanging imperishable Self man has to awake and to 
unify with it his inner impersonal being. He is the 
Godhead in man who originates and directs all his 
workings; therefore man has to awake to the Godhead 
within himself, to know the divinity he houses, to rise out 
of all that veils and obscures it and to become united with 
this inmost Self of his self, this greater consciousness 
of his consciousness, this hidden Master of all his will 
and works, this Being within him who is the fount and 
object of all his various becoming. He is the Godhead 
whose divine nature, origin of all that we are, is thickly 
veiled by these lower natural derivations; therefore 
man has to get back from bis lower apparent existence, 
imperfect and mortal, to his essential divine nature of 
immortality and perfection. This Godhead is one in all 
things that are, the self who lives in all and the self in 
whom all live and move; therefore man has to discover 
his spiritual unity with all creatures, to see all in the 
self and the self in all beings, even to see all things and 
creatures as himself, itmeatpamyena sarvatra, and accord- 
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ingly think, feci and act in all his mind, will and living. 
This Godhead is the origin of all that is here or eke* 
where and by his Nature he has become all these innu- 
merable existences, M&t sarva-bhutani; therefore man 
has to see and adore the One in all things animate and 
inanimate, to worship the manifestation in sun and star 
and flower, in man and every living creature, in the 
forms and forces, qualities and powers of Nature, vdsu~ 
devafy sarvatn^ iti. He has to make himself by divine vision 
and divine sympathy and finally by a strong inner iden- 
tity one universality with the universe. A passive rcla- 
tionless identity excludes love and action, but this larger 
and richer oneness fulfils itself by works and by a pure 
emotion: it becomes the source and continent and sub- 
stance and motive and divine purpose of all our acts and 
feelings. Kasmai devqya havisd vidhema, to what Godhead 
shall we give all our life and activities as an offering? 
This is that Godhead, this the Lord who claims our 
sacrifice. A passive relationless identity excludes the joy 
of adoration and devotion; but bhakti is the very soul 
and heart and summit of this richer, completer, more 
intimate union. This Godhead is the falfilmcnt of all 
relations, father, mother, lover, friend and refuge of the 
soul of every creature. He is the one supreme and imi- 
versal Deva, Atman, Purusha, Brahman, Ishwara of the 
secret wisdom. He has manifested the world in himself 
in all these ways by his divine Yoga: its multititdinous 
existences arc one in him and he is one in them in many 
aspects. To awaken to the revelation of him in all 
these ways together is man’s side of the same divine 
Yoga. 

To make it perfectly and indisputably clear that 
this is the supreme and entire truth of his teaching* this 
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the Integra] knQwledgc which he had promised to reveal, 
the divine Avatar declares, in a brief reiteration of the 
upshot of all that he has been saying, that this and no 
other is his supreme word,' paramant vacafi. “Again hearken 
to ray supreme word,” bhuya eva ifipi me paramam vacah. This 
supreme word of the Gita is, we find, first the explicit 
and unmistakable declaration that the highest worship 
and highest knowledge of the Eternal are the knowledge 
and the adoration of him as the supreme and divine 
Origin of all that is in existence and the mighty Lord 
of the world and its peoples of whose being all things 
arc the becomings. It is, secondly, the declaration of 
a unified knowledge and bhakti as the supreme Yoga; 
that is the destined and the natural way given to man 
to arrive at union with the eternal Godhead. And to 
make more significant this definition of the way, to give 
an illuminating point to this highest importance of 
bhakti founded upon and opening to knowledge and 
made the basis and motive-power for divinely appointed 
works, the acceptance of it by the heart and mind of 
the disciple is put as a condition for the further develop- 
ment by which the final command to action comes at 
last to be given to the human instrument, Arjuna. “I 
will speak this supreme word to thee”, says the Godhead, 
“from my will for thy soul’s good, now that thy heart is 
taking delight in Me,” te prlyamai^aya vak^dmi. For this 
delight of the heart in God is the whole constituent and 
essence of true bhakti, bhtyanti pritipurvakam. As soon as 
the supreme word is given, Arjuna is made to utter his 
acceptance of it and to ask for a practical way of 
seeing God in all things in Nature, and from that 
question immediately and naturally there develops the 
vision of the Divine as the Spirit of the universe and 
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there arises the tremendous command to the world 
action.^ ^ 

The idea of the Divine on which the Gita insists as 
the secret of the whole mystery of existence, the know- 
ledge that leads to liberation, is one that bridges the 
opposition between the cosmic procession in Time and a 
supracosmic eternity without denying either of them or 
taking anything from the reality of cither. It harmo- 
nises the pantheistic, the theistic and the highest tran- 
scendental terms of our spiritual conception and spiritual 
experience. The Divine is the unborn Eternal who has 
no origin; there is and can be nothing before him from 
which he proceeds, because he is one and timeless and 
absolute. “Neither the gods nor the great Rishis know 
any birth of Me .... He who knows Me as the unborn 
without origin . . .’’are the opening utterances of this 
supreme word. And it gives the high promise that this 
knowledge, not limiting, not intellectual, but pure and 
spiritual, — for the form and nature, if we can use such 
language, of this transcendental Being, his svarupa, arc 
necessarily unthinkable by the mind, acintyarOpa , — 
liberates mortal man from all confusion cf ignorance and 
from all bondage of sin, suffering and evil, yo vetli asam^ 
mu.4hah sa martyesu iarva-pdpaih pramtcyale. 7’hc hiunan 
soul that can dwell in the light of this supreme spiritual 
knowledge is lifted by it beyond the idcativc or sensible 
formulations of the universe. It rises into the ineffable 
power of an all-exceeding, yet all-fulfilling identity, the 
same beyond and here. This spiritual experience of the 
transcendcnUl Infinite breaks down the limitations of 
the pantheistic conception of existence. The infinite 
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of a cosmic monism which makes God and the universe 
one, tries to imprison the Divine in his world manifesta- 
tion and leaves us that as our sole possible means of 
knowing him; but this Experience liberates us into the 
timeless aftd spaceless Eternal. “Neither the gods nor 
the Titans know thy manifestation,” cries Arjuna in his 
reply: the whole universe or even numberless universes 
cannot manifest him, cannot contain his ineffable light 
and infinite greatness. All other lesser God-knowledge 
has its truth only by dependence on the ever unmanifested 
and ineffable reality of the transcendent Godhead. 

But at the same time the divine Transcendence is 
not a negation, nor is it an Absolute empty of all relation 
to the universe. It is a supreme positive, it is an absolute 
of all absolutes. All cosmic relations derive from this 
Supreme; all cosmic existences return to it and find in 
it alone their true and immeasurable existence. “For 
I am altogether and in every way the origin of the gods 
and the great Rishis.” The gods are the great undying 
Powers and immortal Personalities who consciously 
inform, constitute, preside over the subjective and 
objective forces of the cosmos. The gods arc spiritual 
forms of the eternal and original Deity who descend 
from him into the many processes of the world. Multi- 
tudinous, universal, the gods weave out of the primary 
principles of being and its thousand complexities the 
whole web of this diversified existence of the One. All 
their own existence, nature, power, process proceeds in 
every way, in every principle, in its every strand from 
the truth of the transcendent Ineffable. Nothing is 
independently created here, nothing is caused self-sufii- 
cienffy by these divine agents; everything finds its origin, 
cause, first spiritual reason for being and will to be in 
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the absolute and supreme Godhead , — aham Sdijf, sarvaia^ 
Nothing in the universe has its real cause in the universe; 
all proceeds from this supernal Existence. 

The great Rishis, called here as in the Veda the seven 
original Seers, maharfayai^ sapia purve, the seven Ancients 
of the world, are intelligence powers of that divine 
Wisdom which has evolved all things out of its own 
self-conscious infinitude, prajM puri ^, — developed them 
down the range of the seven principles of its own essence. 
These Rishis embody the all-upholding, all-illumining, 
all-manifesting seven Thoughts of the Veda, sapid dhiyafy, 
— the Upanishad speaks of all things as being arranged 
in septettes, sapia sapia. Along with these are coupled 
the four eternal Manus, fathers of man,’ — for the active 
nature of the Godheud is fourfold and humanity 
expresses this nature in its fourfold character. These also, 
as their name implies, are mental beings. Creators of 
all this life that depends on manifest or latent mind for 
its action, from them are all these living creatures in 
the world; aH are their children and offspring, yefdm 
loka imdh prajdh. And these great Rishis and these Manus 
are themselves perpetual .mental becomuigs of the sup- 
reme SoUl* and born out of his spiritual transcendence 
into cosmic Nature, — originators, but he the origin of 
all that originates in the universe. Spirit of ail spirits, 
Soul of all souls. Mind of all mind, Life of all life, Sub- 
stance of all form, this transcendent Absolute b no 
complete opposite of all we are, but, on the contrary, 
the originating and illuminating Absolute of all the 
principles and powers of our and the world’s being and 
nature. 
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This transcendent Origin of our existence is not sepa,- 
rated from us by any unbridgeable gulf and does not 
disown the, creatures that derive from him or condemn 
them to be only the figments of an illusion. He is the 
Being, all arc his becomings. He does not create out of 
a void, out of a Nihil or out of an unsubstantial matrix 
of dream. Out of himself he creates, in himself he 
becomes ; all arc in his being and all is of his being. This 
truth admits and exceeds the pantheistic seeing of things. 
Vasudeva is all, vasudevak sanam, but Vasudeva is all 
that appears in the cosmos because he is too all that 
does not appear in it, all that is never manifested. His 
being is in no way limited by his becoming; he is in no 
degree bound by this world of relations. Even in be- 
coming all he is still a Transcendence; even in assuming 
finite forms he is always the Infinite. Nature, Prakriti, 
is in her essence his spiritual |>ower, self-power, dlmaiakti', 
this spiritual self-power develops infinite primal qualities 
of becoming in the inwardness of things and turns them 
into an external surface of form and action. For in her 
essential, secret and divine order the spiritual truth of 
each and all comes first, a thing of her deep identities ; 
their psychological truth of quality and nature is de- 
pendent on the spiritual for all in it that is authentic, it 
derives from the spirit; least in necessity, last in order 
the ot^ectivc truth of form and action derives from 
inner quality of nature and depends on it for all these 
variable presentations of existence here in the external 
order. Or in other words, the objective fact is only an 
expresition of a sum of soul factors and these go back 
always to a spiritual cause of their appearance. 

This finite outward becoming is an expressive pheno- 
menon of the divine Infinite. Nature is, secondarily, 
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the lower Nature, a subordinate variable development 
of a few selective combinations out of the many possi- 
bilities of the Infinite. Evolved out of essential and 
psychological quality of being and becoming, svabhdva, 
these combinations of form and energy, action and move- 
ment exist for a quite limited relation and mutual expe- 
rience in the cosmic oneness. And in this lower, outward 
and apparent order of things Nature as an expressive 
power of the Godhead is disfigured by the perversions 
of an obscure cosmic Ignorance and her divine signi- 
ficances lost in the materialised, separative and egoistic 
mechanism of our mental and vital experience. But still 
here also all is from the supreme Godhead, a birth, a 
becoming, an evolution,® a process of development 
through action of Nature out of the Transcendent, 
Akant sarvasya prabhavo mattah sarvam pravariate^ “I am the 
birth of everything and from Me all proceeds into deve- 
lopment of action and movement.” Not only is this 
true of all that we call good or praise and recognise as 
divine, all that is luminous, sattwic, ethical, peace- 
giving, spiritually joy-giving, “understanding and 
knowledge and freedom from the bewilderment of the 
Ignorance, forgiveness and truth and self-government 
and calm of inner control, non-injuring and equality, 
contentment and austerity and giving.” It is true also 
of the oppositions that perplex the mortal mind and 
bring in ignorance and its bewilderment, “grief and 
pleasure, coming into being and destruction, fear and 
fearlessness, glory and ingloriousness” with all the rest 
of the interplay of light and darkness, all the myriad 
mixed threads that quiver so painfully and yet with a 
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constant stimulation through the entanglement of ou^ 
nervous mind and its ignorant subjectivities. All here 
in their separate diversities are subjective becomings of 
existences in the one great Becoming and they get their 
birth and being from Him who transcends them. The 
Transcendent .knows and originates these things, but 
is not caught as in a web in that diversified knowledge 
and is not overcome by his creation. We must observe 
here the emphatic collocation of the three words from 
the verb Mu, to become, bhavanti, bhavah, bhutandm. All 
existences are becomings of the Divine, bkutani; all 
subjective states and movements are his and their psy- 
chological becomings, bhavah. These even, our lesser 
subjective conditions and their apparent results no less 
than the highest spiritual states, are all becomings from 
the supreme Being,* bhavanti matta eva. The Gita 
recognises and stresses the distinction between Being and 
becoming, but docs not turn it into an opposition. For 
that would be to abrogate the universal oneness. The 
Godhead is one in his transcendence, one all-supporting 
Self of things, one in the unity of his cosmic nature. 
These three are one Godhead; all derives from him, all 
becomes from his being, all is eternal portion or temporal 
expression of the Eternal. In the Transcendence, in 
the Absolute, if we are to follow the Gita, we must look, 
not for a supreme negation of all things, but for the 
positive key of their mystery, the reconciling secret of 
their existence. 

But there is another supreme reality of the Infinite 
that must also be recognised as an indispensable element 

* Cr. the Upantthad, Stma rva abkSt sarvabhillim, the Self hai become all 
esltteiices, with this contained significance in the choice of the wordy, the 
Self-etdstent has become all these becomings. 
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of the liberating knowledge. This reality is that of the 
transcendent downlook as well as the close immanent 
presence of the divine government of the universe. The 
Supreme who becomes all creation, yet infinitdy trans- 
cends it, is not a will-less cause aloof from his creation. 
He is not an involuntary originator who disowns all res- 
ponsibility for these results of his universal Power or casts 
them upon an illusive consciousness- entirely different 
from his own or leaves them to a mechanical Law or to 
a Demiurge or to a Manichean conflict of Principles. He 
is not an aloof and indifferent Witness who waits impas- 
sively for all to abolish itself or return to its unmoved ori- 
ginal principle. He is the mij^ty lord of the worlds and 
peoples, loka~mahehara, and governs all not only from 
within but from above, from his supreme transcendence. 
Cosmos cannot be governed by a Power that docs not 
transcend cosmos. A divine government implies the free 
mastery of an omnipotent Ruler and not an automatic 
force or mechanical law of determinative becoming 
limited by the apparent nature of the cosmos. This is the 
theistic seeing of the universe, but it is no shrinking and 
gingerly theism afraid of the world’s coniradictipns, but 
one which sees God as the omniscient and omnipotent, 
the sole original Being who manifests in -himself all, what- 
ever it may be,- good and evil, pain and pleasure, light 
and darkness as stuff of his- own existence and governs 
himself what in himself he has manifested. Unaffected 
by its oppositions, unbound by his creation, exceeding, 
yet intimately related to this Nature and closely one with 
her creatures, their Spirit, Self, highest Soul, Lord, Lover, 
Friend, Refuge, he is ever leading them from within them 
and from above through the mort^ appearances of igno- 
rance and suffering and sin and evil, ever leading each 
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of the transcendent, the cosmic and the individual exis* 
tence in its right relation to the supreme Truth and puts 
all in their, right place in the unity of the divine Yoga. 
He no longer sees each thing in its separateness, — the 
separate seeing that leaves all either unexplained or 
one-sided to the experiencing consciousness. Nor does he 
see all confusedly together,— the confused seeing that 
gives a wrong light and a chaotic action. Secure in the 
transcendence, he is not affected by the cosmic stress 
and the turmoil of Time and- circumstjince. Untroubled 
in the midst of all this creation and destruction of things, 
his spirit adheres to an unshaken and untrembling and 
unvadllating Yoga of union with the eternal and spiritual 
in the universe. He watches through it all the divine per- 
sistence of the Master of the Yoga and acts out of a tranquil 
universality and oneness with all things and creatures. 
And this close contact with all things implies no involution 
of soul and mind in the separative lower nature, because 
his basis of spiritual experience is not the inferior pheno- 
menal form and movement but the inner All and the 
supreme Transcendence. He becomes of like nature and 
law of being with the Divine, sadharmyam dgatak, transcen- 
dent even in universality of spirit, universal even in the 
mdi-viduality of mind, life qp4 body. By this Yoga once 
perfected, undeviating and fixed, avikampenfl yogenayujyate, 
he is able to take up whatever poise of nature, assume 
whatever human condition, do whatever world-action 
without any fall from his oneness with the divine Self, 
without any loss of his constant communion with the 
Master of existence.* 

This knowledge translated into the affective, emodohal, 
temperamental plane becomes a calm love and intense 

* sarvatha vartamikio^pi sa mq)fi varUiie, 
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adoration of the original and transcetidental Ckxlhead 
above us, the ever-present Master of all things here, 
God in man, God in Nature. It is at first a wisdom of the 
intelligence, the buddhi; but that is accompanied by a 
moved spiritualised state of the affective nature,* bk&>a. 
This change of the heart and mind is the beginning of a 
total change of all the nature., A new inner birth and 
booming prepares us for oneness with the supreme object 
of our love and adoration, madbkauaya. There is an intense 
delight of love in the greatness and beauty and peifection 
of this divine Being now seen everywhere in the world and 
above it, prlti. That deeper ecstasy assumes the place of 
the scattered and external pleasure of the mind in exis- 
tence or rather it draws all other delight into it and trans- 
forms by a marvellous alchemy the mind’s and the heart’s 
feelings and all sense movements. The whole conscibuspess 
becomes full of the Godhead and replete with his answer- 
ing consciousness; the whole life flows into one sea of bliss- 
experience. All the speech and thought of such God- 
lovers becomes a mutual utterance and understanding of 
the Divine. In that one joy is concentrated all the content- 
ment of the being, all the play and pleasure of the nature. 
There is a continual union from moment to moment in 
the thought and memory, there is an unbroken continuity 
of the experience of oneness in the spirit. And from the 
moment that this inner state begins, even in the stage of 
imperfection, tbc Divine confirms it by the perfect Yoga 
of the will and intelligence. He uplifts the blazing lamp of 
knowledge within us, he destroys the ignorance of the 
separative piind and will, he stands revealed in the hitman 
spirit. By the Yoga of the will and intelligence founded on 
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being, to annul the separative illusion in the unity of the 
Brahnum and to substitute for the blind seeing of the 
ego the truer vision of all things in one Self and one 
Self in all things. Its truth has been completed by the 
impartial revelation of the Parabrahman from whom 
originate both the mobile and the immobile, the mutable 
and the immutable, the action and the silence. Its 
possible limitations have been transcended by the inti* 
mate revelation of the supreme Soul and Lord who 
becomes here in all Nature, manifests himself in all per* 
sonality and puts forth the power of his Nature in all 
action. Yoga has been admitted for the self>surrender of 
the will, mind, heart, all the psychological being to the 
Ishwara, the divine Lord of the nature. It has been com* 
pleted by the revelation of the supernal Master of exis* 
tencc as the original Godhead of whom the Jiva is the 
partial being in Nature. Its possible limitations have 
been exceeded by the soul’s seeing of all things as the 
Lord in the light of a perfect spiritual oneness. 

There results an integral vision of the Divine Existent 
at once as the transcendent Reality, supra*cosmic origin 
of cosmos, as the impersonal Self of all things, calm 
continent of the cosmos, and as the immanent Divinity 
in all beings, personalities, objects, powers and qualities, 
the Immanent who is the constituent self, the effective 
nature and the inward and outward becoming of all 
existences. The Yoga of knowledge has been fulfilled 
sovereignly in this integral seeing and knowing .of the 
One. The Yoga of works has been crowned by the 
surrender of all works to their Master, — for the natural 
t pan is now only an instrument of his will. The Yoga of 
love and adoration has been declared in its amplest forms. 
l%e intense consummation of knowledge; works and 
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love coilducts to a crowning union bf soul atid Over-sOul 
in a highest amplitude. In that tmion the revelations 
of knowledge are made real to the heart as well as to 
the intelligence. In that union the difficult sacrifice of 
self in an instrumental action becomes the easy, free 
and blissful expression of a living oneness. The whole 
means of the spiritual liberation has been given; the 
whole foundation of the divine action has been con* 
structed. 

Aguna accepts the entire knowledge that has thus 
been given W him by the divine Teacher. His mind is 
already delivered from its doubts and seekings; hk heart, 
turned now from the outward aspect of the world, from 
its baffling appearance to its supreme sense and origin 
and its inner realities, is already released from sorrow 
and affliction and touched with the ineffable gladness 
of a divine revelation. The language which he is made 
to use in voicing his acceptance is such as to emphasise 
and insist once again on the profound integrality of 
this knowledge and its all-embracing finality and fullness. 
He accepts first the Avatar, the Godhead in man, who 
is speaking to him as the supreme Brahman, as the 
supracosmic All and Absolute of existence in which the 
soul can dwell when it rises out of this manifestation and 
this partial becoming to its source, param brahma, param 
dkdma. He accepts him as the supreme purity of the cver- 
free Existence to which one arrives through the efface- 
ment of ego in the self’s immutable impersonaUty cato 
and still for ever, pavilram paramam. He accepts 1^ 
next as the one Permanent, the eternal Soul, the divine 
.Furusha, purufom idsvatata divpatn. He acclaims in him 
the original Godhead, adores the Unborn who is the 
pervading, indwelling, self-extending master of all 
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existence, idi-devam ajam vibhum. He accepts him therefore 
net only as that Wonderful who is beyond expression of 
any kind, for nothing is sufficient to manifest him, — 
’^neither the gods nor the Titans, O blessed Lord, know 
thy manifestation,” na hi te bhagavan i^aktim mdar devS nti 
dSMvafi ^ — ^but as the lord of all existences and the one 
divine efficient cause of all their becoming, God of the 
gods from whom all godheads have sprung, master of 
the universe who manifests and governs it from above 
by the power of his supreme and his universal Nature, 
bhSta-bhauana bhuteia deva-dfva jagaUpaU. And lastly he 
accepts him as that Vasudeva in and around us who is 
all things here by virtue of the world-pervading, all- 
inhabiting, all-constituting master powers of his becoming, 
tfibh&tqyah, “the sovereign powers of the becoming by 
which thou standest pervading these worlds,” ydbhir- 
vibh&Hbkir lokan imdrhs tvam vydpya tifthasi.^ 

He has accepted the truth with the adoration of his 
heart, the submission of his will and the understanding 
of his intelligence. He is already prepared to act as the 
divine instrument in this knowledge and with this self- 
surrender. But a desire for a deeper constant spiritual 
realisation has been awakened in his heart and will. 
This is a truth which is evident only to the supreme 
Soul in its own self-knowledge, — for, cries Arjuna, “thou 
alone, O Furushottama, knowest thyself by thyself,” 
dlmmi dftndifum vettha. This is a knowledge that comes 
by spiritual identity and the unaided heart, wiU, intelli- 
gence of the natural man cannot arrive at it by their 
own motion ' and can only get at imperfect mental 
reflections thatVeveal less than they concetd and disfigure. 

t Gift, X. 12-15. 
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This is a secret wisdom which one must hear from the 
seers who have seen the face of this Truth, have heard 
its word and have become one with it in self and spirit 
“All the Rishis say this of Thee and the divine seers 
Narada, Asita, Devala, Vyasa.” Or else one must receive 
it from within by revelation and inspiration from the 
inner Godhead who lifts in us the blaaing lamp of know- 
ledge. SvayaH-eaiva bratnfi me, “and thou thyself sayest it 
to me.” Once revealed, it has to be accepted by the 
assent of the mind, the consent of the will and the heart’s 
delight and submission, the three elements of the com- 
plete mental faith, iraddha. It is so that Aijuna has 
accepted it; “all this that thou sayest, my mind holds 
for the truth.” But still there will remain the need of 
that deeper possession in the very self of our being and 
out from its most intimate psychic centre, the soul’s 
demand for that permanent inexpressible spiritual reali- 
sation of which the mental is only a prdiminary or a 
shadow and without which there cannot be a complete 
union with the Eternal. 

Now the way to arrive at that realisation has been 
given to Aijuna. And so far as regards the great self- 
evident divine principles, these do not baffle the mind; 
it can open to the idea of the supreme Godhead, to the 
experience of the immutable Self, to the direct percep- 
tion of the immanent Divinity, to the contact of the 
conscient universal Being. One can, once the mind is 
illumined with the idea, follow readily the way and, 
with whatever preliminary difficult effort to exceed the 
normal mental perceptions, come in the end to the 
self-experience of these essential truths that stand behind 
our and all existence, itmani Stmdnm. One can do it with 
this readiness because these, once conceived, are 
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evidently divine realities; there is nothing in oar mehtsd 
associations to prevent us from admitting God in these 
•high aspects. But the difficulty is to See him in the 
apparent truths of existence, to detect him ,in this fact 
of Nature and in these disguising phenomena of the 
World’s becoming; for here all is opposed to the sublimity 
'of this unifying conception. How can we consent to seC 
the Divine as man and animal being and inanimate 
object, in the noble and the low, the sweet and the 
terrible, the good and the evil? If, assenting to some 
•idea of God extended in the things of the cosmos, we see 
him in ideal light of knowledge and greatness of power 
and charm of beauty and beneficence of love and ample 
largeness of spirit, how shall we avoid the breaking of 
the unity by their opposites which in actual fact cling 
to these high things and envelop them and obscure? 
And if in spite of the limitations of human mind and 
nature we can sec God in the man of God, how shall we 
sec him in those who oppose him and represent in act 
and nature all that we conceive of as lindivinc? If 
Narayana is without difficulty visible in the sage and the 
saint, how shall he be easily visible to us in the sinner, 
the criminal, the harlot and the outcast? To all the 
differentiations of the world-existence the sage, looking 
everywhere for the supreme purity and oneness, returns 
the austere cry, “not this, not this”, neti neli. Even if 
to many things in the world we give a willing or reluctant 
assent and admit the Divine in the universe, still before 
most must not the mind persist in that cry. “not this, 
not this”? Here constantly the assent of the understand- 
ing, the consent of the will and the heart’s faith become 
difficult to a human mentality anchored always bn phe- 
nomenon and appearance. At least some compelling 
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indications are needed, some links and bridges, some 
supports to the difficult effort at oneness. 

Aijuna, though he accepts the revelation of Vasudeva 
as aU and though his heart is full of the delict of it, 
— ^for already he finds that it is delivering him from the 
perplexity and stumbling differentiations of his mind 
which was crying for a clue, a guiding truth amid the 
bewildering problems of a world of oppositions, and it 
is to his hearing the nectar of immortality, amjiam , — yet 
feels the need of such supports and indices. He feels that 
they are indispensable to overcome the difficulty of a 
complete and firm realisation; for how else can this 
knowledge be made a thing of the heart and life? He 
requires guidihg indications, asks Krishna even for a 
complete and detailed enumeration of the sovereign 
powers of his becomitig and desires that nothing shall 
be left out of the vision, nothing remain to baffle him. 
“Thou shouldst tell _ me” he says “of thy divine self- 
manifestations in thy sovereign power of becoming, 
divyd dtma-vibhiUqyah, all without exception, — aiefetfa, 
nothing omitted, — thy Vibhutis by which thou pervadcst 
these worlds and peoples. How shall i know thee, O 
Yogin, by thinking of thee everywhere at all moments 
and in what pre-eminent becomings should I think ,of 
thee?” This Yoga by which thou art one with all and 
one in all and all are becomings of thy being, all are 
pervading or pre-eminent or disguised powers of thy 
nature, tell me of it, he cries, in its detail and extent, 
and tell me ever more of it; it is nectar of ipimortality 
to me, and however much of it I hear, I am not satiated. 
Here we get an indication in the Gita of something which 
the Gita itself does not bring out expressly, but which 
occurs frequently in the Upanishads and was developed 
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later on by Vaishnavism and Shaktism in a greatcf 
intensity of vision, man’s possible joy of the Divine in 
the world-existence, the universal Ananda, the play of 
the Mother, the sweetness and beauty of God’s Lila.* 
The 'divine Teacher accedes to the request of the 
disciple, but with an initial reminder that a full reply 
is not possible.' For God is infinite and his manifestation 
is infinite. The forms of his manifestation too are innu- 
merable. Each form is a symbol of some divine power, 
vibhuti, concealed in it and to the seeing eye each finite 
carries in it its own revelation of the infinite. Yes, he 
says, I will tell thee of my divine Vibhutis, but only 
in some of my principal pre-emincndcs and as ah indi- 
cation and by the exaihple of things in which thou canst 
most readily see the power of the Godhead, prddhai^atak, 
uddeiatafy. For there is no end to the innumerable detail 
of the Godhead’s self-extension in the universe, nasti 
onto visUm^a me. This reminder begins the passage and 
is repeated at the end in order to give it a greater and 
unmistakable emphasis. And then throughout the rest 
of the chapter® we get a summary description of these 
principal indications, these pre-eminent signs of the 
divine force present in the things and persons of the 
universe. It seems at first as if they were given pell-mell, 
without any order, but still there is a certain principle 
in the enumeration, which, if it is once disengaged, can 
lead by a helpful guidance to the iimcr sense of the 
idea and its consequences. The chapter has been called 
the Vibhuti-Yoga,— an indispensable yoga. For while we 
must identify ourselves impartially with the universal 
divine Becoming in all its extension, its good and evil. 
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perfection and imperfection, light and darkness, we 
must at the same time realise that there is an ascending 
evolutionary power in it, an increasing intensity of its 
revelation in things, a hierarchic secret something that 
carries us upward from the first concealing appearances 
throu^ higher and higher forms towards the large ideal 
nature of the universal Godhead. 

This summary enumeration begins with a statement 
of the primal principle that underlies all the power of 
this manifestation in the universe. It is this that in every 
being and object God dwells concealed and discoverable; 
he is housed as in a crypt in the mind and heart of every 
thing and creature, an inner self in the core of its subjec* 
tive and its objective becoming, one who is the beginning 
and middle and end of all that is, has been or will be. 
For it is this inner divine Self hidden from the mind 
and heart which he inhabits, this luminous Inhabitant 
concealed from the view of the soul in Nature which 
he has put forth into Nature as his representative, who 
is all the time evolving the mutations of our personality 
in Time and our sensational existence in Space, — Time 
and Space that are the conceptual movement and extension 
of the Godhead in us. All is this self-seeing Soul, this 
self-representing Spirit. For ever from within all beings, 
from within all conscient and inconscient existences, 
this All-conscient develops his manifested self in quality 
and power, develops it in the forms of objects, in the 
instruments of our subjectivity, in knowledge and word 
and thinking, in the creations of the mind and in the 
passion and actions of the doer, in the measures of Time, 
in cosmic powo^ and godheads and in the forces of 
Nature, in plant life, in animal life, in human and super- 
human beings. 
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If we look a^ things with this eye of vision unblinded 
by differentiations of quality and quantity oc by difference 
of values and oppositions of nature, we shall see that all 
things are' in fact and can be nothing but powers of this 
manifestation, vibhutis of this universal Soul and Spirit, 
Yoga of this great Yogin, self-creations of this marvellous 
self-Creator. He is the unborn and the all-pervading Master 
of his own innumerable becomings in the universe, qjo 
vihkuhi all things are his powers and effectuations in his 
Self-Nature, vibhutis. He is the origin of all they are, their 
beginning; he is their support in their ever-changing 
status, their middle; He is their end too, the culmination 
or the disintegration of each created thing in its cessation 
or its disappearance. He brings them out from his 
consciousness and is hidden in them, he withdraws them 
into his consciousness and they are hidden in him for 
a time or for ever. What is apparent- to us is only a 
power of becoming of the One: what disappears from 
our sense and vision is effect of that power of becoming 
of the One. - All classes, genera, species, individuals are 
such vibhutis. But since it is through power in his 
becoming that he is apparent to us, he is especially apparent 
in whatever is of a pre-eminent value or seems to act with 
a powerful and pre-eminent force. And therefore in each 
kind of being we can see him most in thbse in whom the 
power of nature of that kind reaches its highest, its leading, 
its most effectively self-revealing manifestation. These 
are in a special sense Vibhutis. Yet the highest power and 
manifestation is only a very partial revelation of the 
Infinite; even the whole universe is informed by only 
one degree of his greatness, illumined by one ray of 
his splendour, glorious with a f^int hint of his driight 
and beauty. This is in sum the gist of the enumeration* 
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the result we carry away from it, the heart of its 
meaning. 

■ God is imperishable, beginningless, unending Time; 
this is his most evident Power of becoming and the essence 
of the whole universal movement. Aharn eva akfoyali hdla^. 
In that movement of Time and Becoming God' appears 
to our conception or experience of him by the evidence 
of his works as the divine Power who ordains and sets all 
things in their place in the movement. In his form of space 
it is he who fironts us in every direction, million-bodied, 
myriad-minded, manifest in each existence; we, see his 
faces on all sides of us. Dhata^ham vUvato-mukhafy. For 
simultaneously in all these many million persons and 
things, sarva-hhutesu, there works the mystery of his self and 
thought and force and his divine genius of creation and 
his marvellous art of formation and his impeccable order- 
ing of relations and possibilities and inevitable conse- 
quences. He appears to us too in the universe as the 
universal spirit of Destruction, who seems to create only 
to undo his creations in the end — “I am all-sna'tching 
Death,” *aham mftyuh sarvaharah. And yet his Power of 
becoming does not cease from its workings, for the rebirth 
and force of new creation ever keeps pace with the -force 
of death and destruction, — “and I am loo the birth of all 
that shall come into being.” The divine Self in things is 
the sustaining Spirit of the present,, the withdrawing 
Spirit of the -past, the creative Spirit of the future. 

Then among all these living beings, cosmic godheads, 
superhuman and human and subhuman creatures, .and 
amid all these qualities, powers and objects, the chief, 
the head, the greatest in quality of each class is a special 
power of the becoming of the Godhead. I am, says the 
Godhead, Vishnu among the Adityas, Shiva among the 
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Rudras, Indra among the gods, Prahlada aniong the 
Titans, Brihaspati the chief of the high priests of the 
world, Skanda the war>god, leader of the lexers of battle, 
Marichi among the Maruts, the lord of wealth among the 
Yakshas and Rakshasas, the serpent Ananta among the 
Nagas, Agni among the Vasus, Chitraratha among the 
Gandharvas, Kandarpa the love-God among the proge- 
nitors, Varuna among the peoples of the sea, Aryaman 
among the Fathers, Narada among the divine sages, 
Yama lord of the Law among those who maintain rule 
and law, among the powers of storm the Wind-God. At 
the other end of the scale 1 am the radiant sun among 
lights and splendours, the moon among the stars of night, 
the ocean among the flowing waters, Meru among the 
peaks of the world, Himalaya among the mountain- 
ranges, Ganges among the rivers, the divine thunderbolt 
among weapons. Among all plants and trees I am the, 
Aswattha, among horses Indra’s horse Uchchaihsravas, 
Airavata among the elephants, among the birds Garuda, 
Vasuki the snake-god among the serpents, Kamadhuk 
the cow of plenty among cattle, the alligator among fishes, 
the lion among the beasts of the forest. I am Margasirsha, 
first of the months; I am spring, the fairest of the seasons. 

In living beings, the Godhead tells Arjuna, I am con- 
sciousness by which they are aware of themselves and 
thdr siurroundings. I am mind among the senses, mind 
by which they receive the impressions of objects and react 
upon them. I am their qualities of mind and character 
and body and action; I am glory and speech and memory 
and intelligence and steadfastness and forgiveness, the 
eneigy of tiie energetic and the strength of the mi^ty. 

1 am resolution and perseverance and victory, 1 am the 
sattwic quality of the. good, I am the gambling of the 
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cuzming; I ant djc mastery and power of all who rule and 
tante and vanquish and the policy of all who succeed and 
conquer; I am the silence ctf things secret, the knowledge 
of the knowcr, the logic of those who debate. I am the 
letter A among Ictten, the dual among compounds, the 
sacred syllabic OM among words, the Gayatri among 
metres, the Sama-veda among the Vedas and the great 
Sama among the mantras. I am Time the head of all 
reckoning to those who reckon and measure. I am spiri- 
tual knowledge among the many philosophies, arts and 
sciences. I am all the powers of the human being and all 
the energies of the universe and its creatures. 

Those in whom my powers rise to the utmost heights of 
human attainment are myself always, my special Vibhutis. 
I am among men the king of men, the leader, the mighty 
man, the hero. I am Rama among warriors, Krishna 
among the Vrishnis, Ai^una among the Pandavas. The 
illumined Rishi is my Vibhuti; I am Bhrigu among the 
great Rishis. The great seer, the inspired port who sees 
and reveals the truth by the light of the idea and sound 
of the word, is myself luminous in the mortal; I am Usha- 
nas among the seer-poets. The great sage, thinker, philo- 
sopher is my power among men, my own vast intelligence; 
I am Vyasa among the sages. But, with whatever variety 
of degree in manifestation, all beings are in their own 
way and nature powers of the Godhead ; nothing moving 
or unmoving, animate or inanimate ih the world can be 
without Me. I am the divine seed of all existences, and 
of that seed they are the branches and flowers; what is in 
the seed of self, that only they can develop in Nature. 
There is no numbering or limit to my divine Vibhutis; 
what I have spoken, is nothing more than a summary 
development and I have given only the light of a few 



ESSAYS ON THE OITA 


leading indications and a strong opening to endless verities. 
Whatever beautiful and glorious creature thou seest in 
the world, whatever being is mighty and forceful among 
men and above man and below him, know to be a very 
splendour, light and energy, of Me i^nd bom of a potent 
portion and intense power of my existence. But what 
need is there of a multitude of details for this knowledge? 
Take it thus, that I am here in this world and everywhere, 
I am in all and I constitute all: there is nothing else than 
I, nothing without Me. I support this entire tmiverse 
with a single degree of my illimitable power and an 
infinitesimal portion of my fathomless spirit; all these 
worlds are only sparks, hints, glintings of the I Am eternal 
and immeasurable. 


130 



IX 


THE THEORY OF THE VIBHUTI 

The importance of this chapter of the Gita is very much 
greater than appears at first view or to an eye of pre- 
possession which is looking into the text only for t^ie 
creed of the last transcendence and the detached turn- 
ing of the human soul away from the world to a distant 
Absolute. The message of the Gita is the gospel of the 
Divinity in man who by force of an increasing union 
unfolds himself out of the veil of the lower Nature, re- 
veals to the human soul his cosmic spirit, reveals his 
absolute transcendences, reveals himself in man and in 
all beings. The potential outcome here of this union, 
this divine Yoga, man growing towards the Godhead, 
the Godhead manifest in the human soul and to the 
inner human vision, is our liberation from limited ego 
and our elevation to the higher nature of a divine 
humanity. For, dwelling in this greater spiritual nature 
and not in the mortal weft, the tangled complexity of the 
three gunas, man, one with God by knowledge, love 
and will and the giving up of his whole being into the 
Godhead, is able indeed to rise to the absolute Tran- 
scendence, but also tp act upon the world, no longer 
in ignorance, but in the right relation of the individu^ 
to the Supreme, in the truth of the Spirit, fulfilled in 
immortality, for God in the world and no longer for the 
ego. To call Aijuna to this action, to niake Wm stware 
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of the being and power that he is and of the Being and 
Power whose will acts through' him, is the purpose of the 
embodied Godhead. To this end the divine Krishna is 
his charioteer; to this end there came upon him that 
great discouragement and deep dissatisfaction with the 
lesser human motives of his wbrk; to substitute for them 
the larger spiritual motive this revelation is given to him 
in the supreme moment of the work to which he has been 
appointed. The vision of the World-Purusha and the 
divine command to action is the culminating point to 
which he was being led. That is already imminent; but 
without the knowledge now givCfl to him through the 
Vibhuti-Yoga it would not bring with it its full meaning. 

The mystery of the world-existence is in part revealed 
by the Gita. In part, for who shall exhaust its infinite 
depths or what creed or philosophy say that it has 
enlightened in a narrow space or shut up in a brief system 
all the significance of the cosmic miracle? But so far 
as is essential for the Gita’s purpose, it is revealed to us. 
We have the way of the origination of the world from 
God, the immanence of the Divine in it and its imma- 
nence in the Divine, the essential unity of all existence, 
the relation of the human soul obscured in Nature to the 
Godhead, its awakening to self-knowledge, its birth 
into a greater consciousness, its ascension into its own 
spiritual heights. But when this new self-vision and 
consciousness have been acquired in place of the original 
ignorance, what will be the liberated mah’s view of the 
world around him, his attitude towards the cosmic 
manifestation of which he has now the central secret? 
He will have first the knowledge of the unity of existence 
and the regarding eye of that knowledge. He will see 
all around him as souls and forms and powers of the 


132 



THE theory Op THE VlMtUTt 


ofac divine Being. Henceforward that vision will be the 
starting-point of all the inward and outward operations 
of his consciousness; it will be the fundamental seeing, 
the spiritual basis of all his actions. He will sec all things 
and every creature living, moving and acting in the One, 
.contained in the divine and eternal Existence. But he 
will also see that One as the Inhabitant in all, their 
Self, the essential Spirit within ihem without whose 
secret presence in their conscious nature they could not 
at all live, move or act and without whose will, power, 
sanction or sufferance not one of their movements at any 
moment would be in the least degree possible. Them- 
selves too, their soul, mind, life and physical mould he 
will see only as a result of the power, will and force of 
this one Self and Spirit. All will be to him a becoming 
of this one universal Being. Their consciousness he will 
see to be derived entirely from its consciousness,, their 
power and will to be drawn from and dependent on its 
pgwer and will, their partial phenomenon of nature to 
be a resultant from its greater divine Nature, whether in 
the immediate actuality of things it strikes the mind 
as a manifestation or a disguise, a figure or a disfigure- 
ment of the Godhead. No untoward or bewildering 
appearance of things will in any smallest degree dimi- 
nish or conflict with the completeness of this vision. It 
is the essential foundation of the greater consciousness 
into which he has arisen, it is the indispensable light that 
has o|}ened around him and the one perfect way of seeing, 
the one Truth that makes all others possible. 

But. the world is only a partial manifestation rf the 
Godhead, it is not itself that Divinity. The Godhead 
is ipfinitely greater than any natural manifestation can 
.be, By his very infinity, by its absolute freedom he 
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exists beyond all possibility of integral formulation m 
any scheme of worlds or extension of cosmic Nature, 
however wide, complex, endlessly varied this and every 
world may ^m to us , — nasti onto vistara^a me, — how- 
ever to our finite view infinite. Therefore beyond cosmos 
the eye of the liberated spirit will see the utter Divine. 
Cosmos he will see as a figure drawn fi-om the Divinity 
who is beyond all figure, a constant minor term in the 
absolute existence. Every relative and finite he will see 
as a figure of the divine Absolute and Infinite, and 
both beyond all finites and through each finite he will 
arrive at that alone, see always that beyond each phe- 
nomenon and natural creature and relative action and 
every quality and every happening; looking at each 
of these things and beyond it, he will find in the Divinity 
its spiritual significance. 

These things will not be to his mind intellectual con- 
cepts or this attitude to the world simply a way of think- 
ing or a pragmatic dogma. For if his knowledge is 
conceptual only, it is a philosophy, an intellectual con- 
struction, not a spiritual knowledge and vision, not a 
spiritual state of consciousness. The spiritual seeing of 
God and world is not ideative only, not even mainly 
or primarily ideative. It is direct experience and as 
real, vivid, near, constant, eflective, intimate as to 
the mind its sensuous seeing and feeling of images, 
objects and persons. It is only the physical mind that 
thinks of God and spirit as an abstract conception 
which it cannot visualise or represent to itself except by 
words and names and symbolic images and fictions. Spirit 
sees spirit, the divinised consciousness sees God as dirKtly 
and more directly, as intimatdy and more intimately than 
bodily consciousness sees matter. It see^ fiaels, thinks, senses 
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the Divine. For to the spiritual consciousness all mani* 
fest existence appears as a world of spirit and not a 
world of matter, not a world of life, not a world even of 
mind; these other things are to its view only God-thought, 
God-force, God-form. That is what the Gita means by 
living and acting in Vasudeva, mayt vartate. The spi- 
ritual consciousness is aware of the Godhead with that 
close knowledge by identity which is so much more 
tremendously real than any mental perception of the 
thinkable or any sensuous experience of the soisible. 
It is so aware ev^ of the Absolute who is behind and 
beyond all world-existence and who originates and 
surpasses it and is for ever outside its vicissitudes. And 
of the immutable self of this Godhead that pervades 
and supports the world’s mutations with his unc ha n g ing 
eternity, this consciousness is similarly aware, by identity, 
by the oneness of this self with our own timeless 
unchanging immortal spirit. It is aware again in the same 
manner of the divine Person who knows himself in all 
these things and persons and becomes all things and 
persons in his consciousness and shapes their thoughts 
and forms and governs their actions t>; his immanent 
will. It is intimately conscious of God absolute, God as 
self, God as spirit, soul and nature. Even this external 
Nature it knows by identity and self-experience, but 
an identity freely admitting variation, admitting rela- 
tions, admitting greater and lesser degrees of the action 
of the one power of existence. For Natme is God’s 
power of various self-becoming, atma-vihhSti. 

But this spiritual consciousness of world-existence will 
not see Nature in the world as the normal mind of man 
sees it in the ignorance or only as it is in the effects of 
the ignorance. All in this Nature that is of the ignorance. 


13 $ 



£SSAYS ON tHE ClTA 


all that is imperfect or painful or perverse and repellent, 
does not exist as an absolute opposite of the nature of 
the Gkidhead, but goes back to something behind itself 
goes back to a saving power of spirit in which it can 
find its own true being and redemption. There is an 
original and originating Supreme Prakriti, in which 
the divine power and will to be enjoys its own absolute 
quality and pure revelation. There is found the highest, 
there the perfect energy of all the energies we see in the 
universe. That is what presents itself to us as the ideal 
nature of the Godhead, a nature of absolute knowledge, 
absolute power and will, absolute love and delight. And 
all the infinite variations of its quality and energy, 
ananta-guffa, agaifam-iakti, arc there wonderfully various, 
admirably and spontaneously harmonised free self-formu- 
lations of this absolute wisdom and will and power and 
delight and love. All is there a many-sided untrammelled 
unity of infinities. Each energy, each quality is in the 
ideal divine nature pure, perfect, self-possessed, har- 
monious in its action; nothing there strives for its own 
separate limited self-fulfilment, all act in an inexpressible 
oneness. There all dharmas, all laws of being — dharma, 
law of being, is only characteristic action of divine energy 
and quality, gupa-kama , — arc one free and plastic dharma. 
The one divine Power of being^ works with an immea- 
surable liberty and, tied to no single excluding law, not 
limited by any binding system, rejoices in her own play 
of infinity and never falters in her truth of self-expression 
perfect for ever. 

But in the universe in which we live, there is a separat- 
ing prindpie of selection and differentiation. There we 

^ tapas, 
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sec each energy, each quality which comes out for 
expression labouring as if for its own hand, tryiii|[ to get 
as much self-expression as it can in whatever way it can, 
and accommodating somehow as best or as worst it may 
that effort with the concomitant or rival effort of other 
energies and qualities for their separate self-expression. 
The Spirit, the Divine dwells in this struggling world- 
nature and imposes on it a certain harmony by the 
inalienable law of the inner secret oneness on which the 
action of all these powers is based. But it is a relative 
harmony which seems to result from an original division, 
to emerge from and subsist by the shock of division and 
not from an original oneness. Or at least the oneness 
seems to be suppressed and latent, not to find itself, 
never to put off its baffling disguises. And in fact it 
does not find itself till the individual being in this world- 
nature discovers in himself the higher divine Prakriti 
from whom this lesser movement is a derivation. Never- 
theless, the qualities and energies at work in the world, 
operating variously in man, animal, plant, inanimate 
thing, arc, whatever forms they may take, always divine 
qualities and energies. All energies and qualities are 
powers of the Godhead. Each comes from the divine 
Prakriti there, works for its self-expression in the lower 
Prakriti here, increases its potency of affirmation and 
actualised values under these hampering conditions and, 
as it reaches its heights of self-power, comes near to the 
visible expression of the Divinity and directs itself 
upwards to its own absolute in the supreme, the idesd, 
the divine Nature. For each energy is being and power 
of the Godhead and the expansion and self-expression of 
energy is always the expansion and expression t^ tht 
Godhead. 
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One might even say that at a certain point of intensity ' 
each force in us, force of knowledge, force of will, force 
of love, force of delight, can result in an explonon which 
breaks the shell of the lower formulation and liberates 
the energy from its separative action into union with the 
infinite freedom and power of the divine Being. A 
highest Godward tension liberates the mind through 
an absolute seeing of knowledge, liberates the heart 
through an absolute love and delight, liberates the whole 
existence tlnough an absolute concentration of will 
towards a greater existence. But the percussion and the 
delivering shock come by the touch of the Divine on oiu* 
actual nature which directs the energy away from its 
normal limited separative action and objects towards the 
Eternal, Universal and Transcendent, orientates it 
towards the infinite and absolute Godhead. This truth 
of the dynamic omnipresence of the divine Power of 
being is the foundation of the theory of the Vibhuti. 

The infinite divine Shakti is present everywhere and 
secretly supports the lower formulation, para prakrtir me 
yayd dhdiyaie j^gat, but it holds itself back, hidden in the 
heart of each natural existence, sarvabkutdndm hrddeSey 
until the veil of Yogamaya is rent by the light of know- 
ledge. The spiritual being of man, the Jiva, possesses 
the divine Nature. He is a manifestation of God in that 
Nature, pard prakftir jtva-bhuld, and he has latent in him 
all the divine energies and qualities, the light, the force, 
the power of being of the Godhead. But in this inferior 
Prakriti in which we live, the Jiva follows the principle 
of selection and finite 'determination, and there whatever 
nexus of energy, whatever quality or spiritual principle 
he brings into birth with him or brings forward as the 
seed of his self-expression, becomes an operative portion 
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of his swabhava, his law of self-becoming, aiul determined 
his swadharma, his law of action. And if that were all, 
there would be no perplexity or difficulty; the life of 
man would be a luminous unfolding of godhead. But 
this lower energy of our world is a nature of ignorance, 
of egoism, of the three gunas. Because this is a nature 
of egoism, the Jiva conceives of himself as the separative 
ego: he works out his self-expression egoiSticaUy as a 
separative will to be in conffict as well as in association 
with the same will to be in others. He attempts to possess 
the world by strife and not by unity and harmony; 
he stresses an ego-centric discord. Because this is a 
nature of ignorance, a blind seeing and an imperfect or 
partial self-expression, he does not know himself, does 
not know his law of being, but follows it instinctively 
under the ill-understood compulsion of the world-energy, 
with a struggle, with much inner conflict, with a very 
large possibility of deviation. Because this is a nature 
of the three gunas, this confused and striving self-expres- 
sion takes various forms of incapacity, perversion or 
partial self-finding. Dominated by the guna of tamas, 
the mode of darkness and inertia, the power of being 
works in a weak confiision, a prevailing incapacity, an 
unaspiring sul^ction to the blind mechanism of the 
forces of the Ignorance. Dominated by the guna of 
rajas, the mode of action, desire and possession, there is 
a struggle, there is an effort, there is a growth of power 
and capacity, but it is stumbling, painful, vehement^ 
misled by wrong notions, methods and ideals, impdled 
to a misuse, corruption and perversion of right' notions, 
methods or ideak and prone, especially, to a great, 
often an enormous exaggeration of the ^o. Dominated 
by the guna of sattwa,' the mode of light and poise and 
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peace, there is a more harmonious action, a ri^t dealing 
with the nature, but right only within the limits of an 
individual light and a capacity unable to exceed the 
better forms of this lower mental will and knowledge. 
To escape from this tangle, to rise beyond the ignorance, 
the ego and the gunas is the first real step towards divine 
perfection. By that transcendence the Jiva finds his own 
divine nature and his true existence. 

The liberated eye of knowledge in the spiritual con* 
sciousness does not in its outlook on the world see this 
struggling lower Nature alone. If we perceive only the 
apparent outward fact of our nature and others’ nature, 
we are looking with the eye of the ignorance and cannot 
know God equally in all, in the sattwic, the rajasic, the 
tamasic creature, in God and Titan, in saint and sinner, 
in the wise man and the ignorant, in the great and in 
the little, in man, animal, plant and inanimate existence. 
The liberated vision sees three things at once as the 
whole occult truth of the natural being. First and fore- 
most it sees the divine Prakriti in all, secret, present, 
waiting for evolution; it sees her as the real power in 
all things, that which gives its value to all this app>arent 
action of diverse quality and force, and it reads the 
significance of these latter phenomena not in their own 
language of ego and ignorance, but in the light of the 
divine Nature. Therefore it secs too, secondly^ the 
difierences of the apparent action in Deva and Rakshasa, 
man and beast and bird and reptile, good and wicked, 
^[norant and learned, but as action of divine quality 
aiul energy under these conditions, under these masks. 
It is not deluded by the mask, but detects behind every 
mask the Godhead. It observes the perversion or the 
imperfection, but it pierces to the truth of the ^i|it 
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behind, it discovers it even in the perversion and 
imperfection self-blinded, struggling to find itself, 'groping 
through various forms of self-expression and experience 
towards complete self-knowledge, towards its own infinite 
and absolute. The liberated eye does not lay undue stress 
on the perversion and imperfection, but is able tn see all 
with a complete love and charity in the heart, a cpmplete 
understanding in the intelligence, a complete equality in 
the spirit, finally, it sees the upward urge of the striving 
powers of the Will-to-be towards Godhead; it respects, 
welcomes, encourages all high manifestations of energy 
and quality, the flaming tongues of the Divinity, the 
mounting greatnesses of soul and mind and life in their 
intensities uplifted from the levels of the lower nature 
towards heights of luminous wisdom and knowledge, 
mighty power, strength, capacity, courage, heroism, 
benignant sweetness and ardour and grandeur of love 
and self-giving, pre-eminent virtue, noble action, capti- 
vating beauty and harmony, fine and godlike creation. 
The eye of the spirit sees and marks out the rising god- 
head of man in the great Vibhuti. 

This is a recognition of the Godhead as Power, but 
power in its widest sense, power not only of might, but 
of knowledge, will, love, work, purity, sweetness, beauty. 
The Divine is being, consciousness and delight, and in 
the world all throws Itself out and finds itself again by 
energy of being, energy of consciousness and energy of 
delight; this is a world of the works of the divine Shakti. 
That Shakti shapes herself here in innumerable kinds of 
beings and each of them has its own characteristic powers 
of her force. Each power is the Divine himself in that 
form, in the lion as in the hind, in the Titan as in the 
God, in the inconscient sun that flames through eth^ 
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as in man who thinks upon earth. The deformatioii given 
by the gunas is the minor, not really the major aspect; 
the essential thing is the divine power that is finding 
self-expression. It is the Godhead who manifests himsdf 
in the great thinker, the hero, the leader of men, the 
great teacher, ^ sage, prophet, religious founder, saint, 
lover of man, the great poet, the great artist, the great 
scientist, the ascetic self-tamer, the tamer of things and 
events and fordes. The work itself, the high poem, the 
perfect form of beauty, the deep love, the noble act, the 
divine achievement is a movement of godhead; it is the 
Divine in manifestation. 

This is a truth which all ancient cultures recognised 
and respected, but one side of the modem mind has 
singular repugnances to the idea, sees in it a worship 
of mere strength and power, an ignorant or self-degrading 
hero-worship or a doctrine of the Asuric superman. 
Certainly, there is an ignorant Way of taking this truth 
as there is an ignorant way of taking all truths; but it 
has its proper place, its indispensable function in the 
divine economy of Nature. The Gita puts it in that 
right place and perspective. It must be based on the 
recognition of the divine self in all men and all creamres; 
it must be consistent with an equal heart to the great 
and the small, the eminent and the obscure manifesta- 
tion. God must be seen and loved in the ignorant, the 
humble, the weak, the vile, the outcast. In the Vibhuti 
himself it is not, except as a symbol, the outward indi- 
vidual that is to be thus recognised and set high, but 
the one Godhead who displays himself in the power. 
But this does not abrogate t^ fact that there is an ascen- 
ding scale in manifestation and that Natruo mounts 
upward in her degrees self-expression from her groping, 
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dark or suppressed symbols to thb first visible expressions 
of the Godhead. Each great being, "each great achieve- 
ment is a sign of her power of self-exceeding ani^ a promise 
of the final, the supreme exceeding.> Man himself is a 
superior degree of natural manifestation to the^ beast and 
reptile, 'though in both there is the one equal Brahman. 
But man has' not reached his own highest heights of 
self-exceeding and meanwhile every hint of a great 
power of the Will-to-be in him must be recognised as a 
promise and an indication. Respect for the cfivinity in 
man, in all men, is not diminished, but heightened 
and given a richer significance by lifting our eyes to the 
trail of the great Pioneers who lead or point him by 
whatever step of attainment towards supermanhood. 

Aijuna himself is a Vibhuti; he is a man high in the 
spiritual evolution, a figure marked out in the crowd 
of his contemporaries, a chosen instrument of the divine 
Narayana, the Godhead in humanity. In one place the 
Teacher speaking as the supreme and equal Self of 
all declares that there is none dear to him, none hated, 
but in others he says that Arjuna is dear to him 
and his bhakta and therefore guided and safe in his 
hands, chosen for the vision and the knowledge. There is 
here only an apparent inconsistency. The Pow<‘r as 
the self of the cosmos is equal to all, therefore to each 
being he -gives according to the workings of his nature; 
but there is also a personal relation of the Purushot- 
tama to the human being in which he is especially near 
to the man who has come near to him. All these heroes 
and men of might who have joined in battle on the plain 
of Kurukshetra are vessels of the divine, Will and through 
each he works according to his nattue but behind Ae 
veil of his ego. Aijuna has reached that point when 
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the veil can be rent ahd the embodied Gkxlhead can- 
reveal the mystery of his working to his Vibhuti. It is 
even essential that there should be the revelation. He 
is the instrument of a great work, a work terrible in 
appearance but necessary for a long step forward in the 
march of the race, a decisive movement in its, struggle 
towards the kingdom of the Ri^t and the Truth, dfmma- 
rajya. The history of the cycles of man is a progress 
towards the unveiling of the Godhead in the soul and 
life of humanity; each high event and stage of it is a divine 
manifestation. Aijuna, the chief instrument of the hid- 
den Will, the great protagonist, must become the divine 
man capable of doing the work consciously as the action 
of the Divine. So only can that action become psychi- 
cally alive and receive its spiritual import and its light and 
power of secret significance. He is called to self-know- 
ledge; he must see God as the Master of the universe and 
the origin of the world’s creatures and happenings, all 
as' the Godhead’s self-expression in Nature, God in all, 
God in himself as man and as Vibhuti, God in the low- 
nesses of being and on its heights, God on the topmost 
summits, man too upon heights as the Vibhuti and 
climbing to the last summits in the supreme liberation 
and union. Time in its creation and destruction must 
be seen by him as the figure of the Godhead in its steps, 
— steps that accomplish the cycles of the cosmos on 
whose spires of movement the divine spirit in the human 
body rises doing God’s work-in the world^astJglk Vibhuti 
to the supreme transcendences. Hiis laiowledge< has 
been given; the Time-figure of the Godhead is imw 
to be revealed and from the million mouths of that 
figure will issue the command for the appointed action 
to the liberated Vibhuti. 
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THE VISION OF THE WORLD-SPIRIT 
Time the Destroyer 

The vision of the universal Punisha is one of the best 
known and most powerfully poetic passages in the Gita, 
but its place in the thought is not altogether on the 
surface. It is evidently intended for a poetic and reve- 
latory symbol and we must see how it is brought in and 
for what purpose and discover to what it points in its 
significant aspects before we can capture its meaning. 
It is invited by Aijuna in his desire to see the living 
image, the visible greatness of the unseen Divine, the 
very embodiment of the Spirit and Power that governs 
the universe. He hsis heard the highest spiritual secret 
of existence, that all is from God and all is the Divine 
and in all things God dwells and is concealed and can 
be revealed in every finite appearance. The illusion 
which so persistently holds man’s sense and mind, the 
idea that things at all exist in themselves or for them- 
selves apart from God or that anything subject to Nature 
can be self-moved and self-guided, has passed &om him, 
— ^that was the cause of his doubt and bewilderment 
and refusal of action. Now he knows what is the sense 
the birth and passing away of existences. He knows 
that the imperishable greatness of the divine conscious 
Soul is the secret of all these appearances. All is a 
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Yoga of this great eternal Spirh in things and all hap> 
penings are the result and expression of that Yoga; all 
Nature is full of the secret Godhead and in labour to 
reveal him in her. But he would see too the very form and 
body of this Godhead, if that be possible. He. has heard 
of his attributes and understood the step& and wa^s of his 
self-revelation; but now he asks of this Master of the Yoga 
to discover his very imperishable Self to the eye of Yoga. 
Not, evidently, the formless silence his actionless immu- 
tability, but the Supreme from whom is all energy and 
action, of whom forms are the masks, who' reveals his force 
in the Vibhuti, — the Master of works, the Master of know- 
ledge and adoration, the Lord of Nature and all hen 
creatures. For this greatest all-comprehending vision he 
is made to ask because it is so, from the Spirit revealed in 
the universe, that he must receive the command to his 
part in the world-action. 

What thou hast to see, replies the Avatar, the human eye 
cannot grasp, — ^for the human eye can sec only the out- 
ward appearances of things or make out of them separate 
symbol forms, each of them significant of only a few 
aspects of the eternal Mystery. But there is a divine eye, 
an inmost seeing, by which the supreme Godhead in his 
Yoga can be beheld and that eye I now give to thee. 
Thou shalt see, he says, my hundreds and thousands of 
divine forms, various in kind, various in shape and hue; 
thou shalt see the Adityas and the Rudras and the Maruts 
and the Aswins; thou shalt see many wonders that none 
has beheld; thou shalt see today the whole world related 
and unified in my body and whatever else thou wiliest to 
behold. This then is the keynote, the central significance. 
It is the vision of the One in the many, the Many in the 
One, — and all are the One. It is this vision that to Uie 
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eye of the divine Yoga liberates, justifies, explains all that is 
and was and shall be. Once seen and held, it lays the shin- 
ing axe of God at the root of all doubts and perplexities 
and annihilates all denials and oppositions. It is the vision 
that reconciles and unifies. If the soul can arrive at unity 
with the Godhead in this vision, — ^Aijuna has not yet done 
that, therefore we find that he has fear when he sees, — 
all even |hat is terrible in the world loses its terron We 
see that it too is an aspect of the Godhead and once we 
have found his meaning in it, not looking at it by itself 
alone, we can accept the whole of existence with an all- 
embracing joy and a mighty courage, go forward with 
sure steps to the appointed work and envisage beyond 
it the supreme consummation. The soul admitted to the 
divine knowledge which beholds all things in one view, 
not with a divided, partial and therefore bewildered see- 
ing, can make a new discovery of the world and all else 
that it wills to see,^ar eSnyad drastum icchasi] it can move 
on the basis of this all-relating and all-unifying vision 
from revelation to completing revelation. 

' The supreme Form is then made visible. It is that of 
the infinite Godhead whose faces arc everywhere and in 
whom are all the wonders of existence, who multiplies 
unendingly all the many marvellous revelations of his 
being, a world-wide Divinity seeing with innumerable 
eyes, speaking from innumerable mouths, armed for battle 
with numberless divine uplifted weapons, glorious with 
divine ornaments of beauty, robed in heavenly raiment 
of deity, lovely with garlands of divine flow'Crs, fragrant 
with divine perfumes. Such is the light of this body of God 
as if a thousand suns had risen at once in heaven. The 
whole woiid multitudinously divided and yet unified 
is visible in the body of the God of Gods. Aijuna secs him, 
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God magnificent and beautiful and terrible, the Lord 
of souls who has manifested in the glory and greatness of 
his spirit this wild and monstrou^'and ordeVly and wonder- 
ful and sweet and terrible world, and overcome with 
marvel and joy and fear he bows down and adores with 
words of awe and with clasped hands the tremendous 
vision. “I see” he cries *‘all the gods in thy body, O God, 
and different companies of beings, Brahma th^ creating 
lord seated in the Lotus, and the Rishis and the race of the 
divine Serpents. I sec numberless arms and bellies and 
eyes and faces, I see thy infinite forms on every side, but 
I see not thy end nor thy middle nor thy beginning, O 
Lord of the universe, O Form universal. I see thee 
crowned and with thy mace and thy discus; hard to discern 
because thou art a luminous mass of energy on all sides of 
me, an encompassing blaze, a sun-bright fire-bright 
Immeasurable. Thou art the supreme Immutable whom 
we have to know, thou art the high foundation and 
abode of the universe, thou art the imperishable guardian 
of the eternal laws, thou art the sempiternal soul of 
existence.” 

But in the greatness of this vision there is too the terrific 
image of the Destroyer. This Immeasurable without 
end or middle or beginning is he in whom all things 
begin and exist and end. This Godhead who embraces 
the worlds with his numberless arms and destroys with 
his million hands, whose eyes are suns and moons, has a 
face of blazing fire and is ever burning up the whole uni- 
verse with the flame of his energy. The form of him is 
fierce and marvellous and alone it fiUs all the regions 
and occupies the whole space between earth and heaven. 
The companies of the gods enter it, afraid, adoring; the 
Rishis and the Siddhas crying '^May there be peace and 
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weal” praise it with many praises; the eyes of Gods 
and Titans and Giants are fixed on it in amazement. 
It has enormous burning eyes; it has mouths that gape 
to devour, terrible with many tusks of destruction; it has 
faces like the fires of Death and Time. The kings and the 
captains and the heroes on both sides of the world-battle 
are hastening into its tusked and terrible jaws and some 
are seen with crushed and bleeding heads caught between 
its teeth of power; the nations are rushing to destruction 
with helpless speed into its mouths of flame like many 
rivers hurrying in their course towards the ocean or like 
moths that cast themselves on a kindled fire. With 
those burning mouths the Form of Dread is licking all 
the regions around ; the whole world is full of his burning 
energies and baked in the fierceness of his lustres. The 
world and its nations are shaken and in anguish with the 
terror of destruction and Aijuna shares in the trouble 
and panic around him; troubled and in pain is the soul 
within him and he finds no peace or gladness. He cries 
to the dreadful Godhead, “Declare to me who thou art 
that wearest this form of fierceness. Salutation to thee, 

0 thou great Godhead, turn thy heart lO grace. I would 
know who thou art who wast from the beginning, for 

1 know not the will of thy workings.” 

This last cry of Aijuna indicates the double intention 
in the vision. This is the figure of the supreme and 
universal Being, the Ancient of Days who is for ever, 
sioidtanam purufatn purd^am, this is he who for ever creates, 
for Brahma the Creator is one of the Godheads seen in 
his body, he who keeps the world always in existence, for 
he is the guardian of the eternal laws,- but who is always 
too destroying in order that he may new-create, who is 
Time, who is Death, who is Rudra the Dancer of the calm 
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and awful dance, who is Kali with her garland of skulls, 
trampling naked in battle and flecked with the blood 
of the slaughtered Titans, who is the cyclone and the 
fire and the earthquake and pain and famine and revolu- 
tion and ruin and the swallowing ocean. And it is this 
last aspect of him which he puts forward at the moment. 
It is an aspect from which the mind in men willingly turns 
away and ostrich-like hides its head so that perchance, 
not seeing, it may not be seen by the Terrible. The 
weakness of the human heart wants only fair and comfort- 
ing truths or in their absence pleasant fables; it will not 
have the truth in its entirety because there there is much 
that is not clear and pleasant and comfortable, but hard 
to understand and harder to bear. The raw religionist, 
the superficial optimistic thinker, the sentimental idealist, 
the man at the mercy of his sensations and emotions agree 
in twisting away from the sterner conclusions, the harsher 
and fiercer aspects of universal existence. Indian religion 
has been ignorantly reproached for not sharing in this 
general game of hiding, because on the contrary it has 
built and placed before it the terrible as well as the 
sweet and beautiful symbols of the Godhead. But it is the 
depth and largeness of its long thought and spiritual 
experience that prevent it from feeling or from giving 
countenance to these feeble shrinkings. 

Indian spirituality knows that God is Love and Peace 
and calm Eternity, — the Gita which presents us with these 
terrible images, speaks of the GocUead who embodies 
himself in them as the lover and fiiend of all creatures. 
But there is too the sterner aspect of his divine government 
of the world which meets us from the beginning, the aspect 
of destruction, and to ignore it is to miss the full reality 
cf the divine Love and Peace and Calm and Eternity 
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and even tx> throw on it an aspect of partiality and illusion, 
because the comforting exclusive form in which it is put 
is not borne out by the nature of the world in which wc 
live. This world of our battle and labour is a fierce 
dangerous destructive devouring world in which life 
exists precariously and the soul and body of man move 
among enormous perils, a world in which by every 
step forward, whether we will it or no, something is 
crushed and broken, in which every breath of life is a 
breath too of death. To put away the responsibility 
for all that seems to us evil or terrible on the shoulders 
of a semi-omnipotent Devil, or to put it aside as part of 
Nature, making an unbridgeable opposition between 
world-nature and God-Nature, as if Nature were inde- 
pendent of God, or to throw the responsibility on man 
and his sins, as if he had a preponderant voice in the 
making of this world or could create anything against 
the will of God, are clumsily comfortable devices in 
which the religious thought of India has never taken 
refuge. We have to look courageously in the face of the 
reality and see that it is God and none else who has 
made this world in his being and that so he has made 
it. We have to see that Nature devouring her children. 
Time eating up the lives of creatures, Death universal 
and ineluctable and the violence of the Rudra forces in 
mam and Nature are also the supreme Godhead in one 
of his cosmic figures. We have to see that God the bounti- 
ful and prodigal creator, God the helpful, strong and 
benignant preserver is also God the devourer and des- 
troyer. The torment of the couch of pain and evil bn 
which we axe racked is his touch as much as happiness 
and sweetness and pleasure. It is only when we see with 
the eye of the complete union and feel this truth in the 
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depths of our being that we can entirely discover behind, 
that mask too the calm and beautiful face of the all- 
blissful Godhead and in this touch that tests our imper- 
fection the touch of the friend and builder of the spirit 
in man. The discords of the worlds are God’s discords 
and it is only by accepting and proceeding through them 
that we can arrive at the greater concords of his sup- 
reme harmony, the summits and thrilled vastnesses of his 
transcendent and his cosmic Ananda. 

The problem raised by the Gita and the solution 
it gives demand this character of the vision of the World- 
Spirit. It is the .problem of a great struggle, ruin and 
massacre which has been brought about by the all- 
guiding Will and in which the eternal Avatar himself 
has descended as the charioteer of the protagonist in 
the battle. The seer of the vision is himself the prota- 
gonist, the representative of the battling soul of man 
who has to strike down tyrant and oppressive powers 
that stand in the path of his evolution and to establish 
and enjoy the kingdom of a higher right and nobler law 
of being. Perplexed by the terrible aspect of the catas- 
trophe in which kindred smite “at kindred, whole nations 
are to perish and society itself seems doomed to sink 
down in a pit of confusion and anauxhy, he has shrunk 
back, refused the task of destiny and demanded of his 
divine Friend and Guide why he is appointed to so 
dreadful a work, Hm kamaifi ghore mam niyojayasi. He 
has been shown then how individually to rise above 
the apparent character of whatever work he may do, 
to see that Nature the executive force is the doer of the 
wodc, Ms natural being the instrument, God the mast«r 
of Nature and of works to whom he must offer thent 
without desire or egoistic choice as a sacrifice. He has 
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been shoMm too that the Divine who is above all these 
things and untouched by them, yet manifests himself 
in man and Nature and their action and that all is a 
movement in the cycles of this divine manifestation* 
But now when he is put face to face with the embodiment 
of this truth, he s6es in it magnified by the' image of 
the divine greatness this aspect of terror and destruction 
and is appalled and can hardly bear it. For why should 
it be thus that the All-spirit manifests himself in Nature? 
What is the significance of this creating and devouring 
flame that is mortal existence, this world-wide struggle, 
these constant disastrous revolutions, this labour and 
anguish and travail and perishing of creatures? He puts 
the ancient question and breathes the eternal prayer, 
“Declare to me who art thou that comest to us in this 
form of fierceness. I would know who art thou who 
wast from the beginning, for I know not the will of 
thy workings. Turn thy heart to grace.” 

Destruction, replies the Godhead, is the will of my 
workings with which I stand here on this field of Kuru- 
kshetra, the field of the working out of the Dharma, the 
field of human action — as we might symbolically translate 
the descriptive phrase, dharma-ksetre kuru-kfetre , — a world- 
wide destruction which has come in the process of the 
Time-Spirit. I have a foreseeing purpose which fulfils 
itself infallibly and no participation or abstention cf 
any hulnan being can prevent, alter or modify it; all is 
done by Me already in my eternal eye of will before k 
can at all be done by man upon earth. I as Time have 
to destroy the old structures and to build up a new, 
mighty and splendid kingdom. Thou as a human ins- 
trument of the divine Power and Wisdom hast, in this 
struggle which thou canst hot prevent, to battle for 
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the right and slay and conquer its opponents. Thou too, 
the human soul in Nature, hast to enjoy in Nature the 
fruit given by Me, the empire of right and justice. Let 
this be sufficient for thee, — to be one with Gfod in thy 
soul, to receive his command, to do his will, to see calmly 
a supreme purpose hilfilled in the world. “I am Time 
the waster of the peoples arisen and increased whose 
will in my workings is here to destroy the nations. Even 
without thee all these warriors shall be not, who are 
ranked in the, opposing armies. Therefore arise, get 
thee glory, conquer thy enemies and enjoy' an opulent 
kingdom. By ^e and none other . already even are 
they slain, do thou become the occasion only, O Savya* 
Sachin. Slay, by Me who are slain, Drona, Bhishma, 
Jayadratha, Kama and other heroic fighters; be not 
pained and troubled. Fight, thou shall conquer the 
adversaty in the battle.” The fruit of the great and 
terrible work is promised and prophesied, not as a fruit 
hungered for by the individual, — ^for -to that there is to 
be no attachment, — ^but as the result of the divine will, 
the glory and success of the thing to be done accom- 
plished, the glory given by the Divine to himself in his 
Vibhuti. Thus is the final and compelling command 
to action given to the protagonist of the world-battle. 

It is the Timeless manifest as Time and World-Spirit 
fivm whom the command to action proceeds. For cer- 
tainly the Godhead when he says, ‘T am Time the Des- 
troyer of beings,” does not mean either that he is the 
Time-Spirit alone or that the whole essence of the Time- 
Spirit is destruction. But it is this which is the present 
will of his workings, pravrtti. Destruction is. always a 
simultaneous or alternate element which keeps pace 
with creatkm and it is by destroying and renewing 
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that the Master of Life does his long work of preservation, 
More^ destruction is^ the first condition of progress. 
Inwardly, the man who does not destroy his lower self- 
formations, cannot rise to a giTcatcr existence. Outwardly 
also, the, nation or community or race which shrinks too 
long from destroying and replacing its past forms of 
life, is itself destroyed, rots and perishes and out of its 
debris other nations, communities and races are formed. 
By destruction of the old giant occupants man made 
himself a place upon earth. By destruction of the Titans 
the gods maintain the continuity of the divine Law in 
the cosmos. Whoever prematurely attempts to get rid 
of this law of battle and destruction, strives vainly against 
the greater will of the World-S^t. Whoever turns from 
it in the weakness of his lower members, as did Aijuna in 
the beginning, — therefore was his shrinking condemned 
as a small and false pity, an inglorious, an un-Aryan 
and unheavenly feebleness of heart and impotence 
of spirit,, klaivjamy k^udram hfdqya-daurbalyamy — ^is showing 
not true, virtue, "but a want of spiritual courage to face 
the sterner truths of Nature and of action and existence. 
Man can only exceed the law of battle by discovering 
the greater law of his immortality. There are those 
who seek this where it always exists and must primarily 
be found, in the hfgher reaches of the pure spirit, and 
to find it turn away from a world governed by the law 
of Death. That is an individual solution which makes 
no difference to mankind and the world, or rather makes 
only this difference that they arc deprived of so much 
spiritual power which might have helped them forward 
in the painful march of their evolution. 

What then is the master man, the divine worker, 
the opened channel of the universal Will to do when he 
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finds the World-Spirit turned towards some immense, 
catastrophe, figured before his eyes as Time the destroyer 
arisen and increased for the destruction of the nations, 
and himself put there in the forefront whether as a 
fighter with physical weapons or a leader and guide or 
an inspirer-of men, as he cannot fail to be by the very 
force of his nature and the power within him, svabhd~ 
vajena svena kanruofd? To abstain, to sit silent, to protest 
by non-intervention? But abstention will not help, will 
not prevent the fulfilment of the destroying Will, but 
rather j^by the lacuna it creates increase confusion. Even 
without thee, cries the Godhead, my will of destruction 
would still be accomplished, fte'pi tvdm. If Aijuna were 
to abstain or even if the^battle of Kurukshetra Were not 
to be fought, that evasion would only prolong and make 
worse the inevitable confusion, disorder, ruin that are 
coming. For these things are no accident, but' an 
inevitable seed that has been sown and a harvest that 
must be reaped. Those who have sown the wind, must 
reap the whirlwind. Nor indeed will his own nature 
allow him any real abstention, prakftis tvdm myol^ati. 
This the Teacher tells Arjuna at the close, “That which 
in thy egoism thou thinkest saying, 1 will not fight, 
vsun is this tfiy resolve: Nature shall yoke thee to thy 
work. Bound by thy own action which is bom of the 
law .of thy being, what from delusion thou desirest not 
to do, that thou shalt do even perforce.” Then to give 
another turn, to use some kind of soul force, spiritual 
method and power, not physical weapons? But that is 
only another form of the same action; the desthiction will 
still take place, and the turn given too will be not what 
the individual ego, but what the World-Spirit wills. Even, 
the force of destruction may feed on this new power, may 
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get a more formidable impetus and Kali arise filfing 
the world with a more terrible sound of, her laughters. 
No real peace can be till the heart of man deserves peace; 
the law of Vishnu cannot prevail till the debt to Rudra 
is paid. To turn aside then and preach to a still unevolved 
mankind thp law of love and oneness? Teachers of the 
law of love and oneness there must be, for by that way 
must come the ultimate salvation. But not till the ^mco 
Spirit in man is ready, can the inner and ultimate pre> 
vail over the outer and immediate reality. Christ and 
Buddha have come and gone, but it is Rudra who still 
holds the world in the hollow of his hand. And mean- 
while the herce forward labour of mankind tormented 
and oppressed by the Powers that are profiteers of ego- 
istic force and their servants cries for the sword of the 
Hero of the struggle and the word of its prophet. 

The highest way appointed for him is to carry out 
the will of God without egoism, as the human occasion 
and instrument of that which he sees to be decreed, with 
the constant supporting memory of the Godhead in. him- 
self and man, mam anusmaran, and in whatever ways arc 
appointed for him by the Lord of his Nature. Nimitta- 
mdtram bhava savyasdein. He will not cherish personal 
enmity, anger, hatred, egoistic desire and passion, will 
not hasten towards strife or lust after violence and destruc- 
tion like the fierce Asura, but he will do his work, lokasath- 
grdhiya. Beyond the action he will look towards that 
to which it leads, that for which he is warring. For 
God the Time-Spirit does not destroy for the sake of 
destruction, but to make the ways clear in the cyclic 
process for a greater rule and a progressing manifesta- 
tion, rdjyam samrddkam. He will accept in its deeper 
sense, which the superficial mind docs not sec, the great- 
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ness of the struggle, the glory of the victory,— if • need 
be, the glory of the victory which comes marked as 
defeat, — and lead man too in the enjoyment of his opulent 
kingdom. Not appalled by the face of the Destroyer, 
he will see mthin'^it the eternal Spirit imperishable in 
all these perishing bodies and behind it the face of the 
Charioteer, the Leado'of man, the Friend of all creatures, 
suhfdam sarvabhStdndm. This formidable \yorld-Foitn once 
seen and acknowl^ged, it is to that reassuring truth 
that the rest of the chapter is directed; it discloses in the 
end a more intimate face and body of the Eternal. 
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THE VISION OF THE WORLD-SPIRIT* 

The Double Aspect 

Even while the effects of the terrible aspect of this vision 
are still upon him, the first words uttered by Aijuna 
after the Godhead has spoken are eloquent of a greater 
uplifting and reassuring reality behind this face of death 
and this destruction. “Rightly and in good place,” he 
cries, “O Krishna, does the world rejoice and take 
pleasure in thy name, the Rakshasas are fleeing from 
thee in terror to all the quarters and the companies of 
the Siddhas bow down before thee in adoration. How 
should they not do thee homage, O great Spirit? For 
thou art the original Creator and Doer of works and 
greater even than creative Brahma. O tnou Infinite, O 
thou Lord 6f the gods, O thou,4bode of the universe, 
thou art the Immutable aM thou art what is and L not 
and thou art that which is the Supreme. Thou art the 
ancient Soul and the first and original Godhead and 
the supreme resting-place of this All; thou art the knower 
and that which is to be known and the highest status; 
O infinite in form, by thee was extended the universe. 
Thou art Yama and Vayu and Agni and Soma and 
Vanina and Prajapati, father of creatures, and the 

• Gita, XI, 35-55. 
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great-grandsire. Salutation to thee a thous^d timet 
over and again and yet again salutation, in front and 
behind and from every side, for thou art each and all 
that is. Infinite in might and immeasurable in strength 
of action thou pervadest all and art every one.” 

But this supreme universal Being has lived here^ before 
him with the human face, in the mortal body, the divine 
Man, the embodied Godhead, the Avatar, and till now 
he has not known him. He has seen the humanity only 
and has treated the Divine as a mere human creature. 
He has not pierced through the earthly mask to the 
Godhead of which the humanity was a vessel and a 
symbol, and he prays now for that Godhead’s forgiveness 
of his unseeing carelessness and his negligent ignorance. 
“For whatsoever I have spoken to thee in rash vehemence, 
thinking of thee only as my human friend and compa- 
nion, ‘O Krishna, O Yadava, O comrade,’ not knowing 
this thy greatness, in negligent error or in love, and for 
whatsoever disrespect was shown by me to thee in jest, 
on the couch and the seat and in the banquet, alone 
or in thy presence, I pray forgiveness from thee the 
immeasurable. Thou art the father of all this world 
of the moving and ui^oving; thou art one to be wor- 
shipped and the most solemirfbbject of veneration. None 
is equal to thee, how then another greater in all the thret 
worlds, O incomparable in might? Therefore I bow 
down before thee and prostrate my body and I demand 
grace of thee the adorable Lord. As a father to his son, 
as a friend to his fiiend and comrade, as one dear witl| 
him he loves, so shouldst thou, O Godhead, bear with 
me. I have seen what never was seen before and I rqjoice, 
but my mind is troubled with fear. O Godhead, sho^ 
me that other form of thine. 1 would see thee even d* 
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before crowned and with thy mace and discus. Assume 
thy four<4rmed shape, O thousand-armed, O Form 
univmal.** 

From the first words there comes the suggestion that 
the hidden truth behind these terrifying forms is a reas- 
suring, a heartening and delightful truth. There is 
something that makes the heart of the world to rejoice 
and take pleasure in the name and nearness of the Divine. 
It is the profound sense of that which makes us see in 
the dark face of Kali the face of the Mother and to 
perceive even in the midst of destruction the protecting 
arms of the Friend of creatures, in the midst of evil 
the presence of a pure unalterable Benignity and in 
the midst of death the Master of Immortality. From the 
terror of the King of the divine action the Rakshasas, 
the fierce giant powers of darkness, flee destroyed, 
defeated and overpowered. But the Siddhas, but the 
complete and perfect who know and sing the names of 
the Immortal and live in the truth of his being, bow 
down before every form of Him and know what every 
form enshrines and signifies. Nothing has real need to 
fear except that which is to be destroyed, the evil, the 
ignorance, the veilers in Night, the Rakshasa powers. 
All the movement and action of Rudra the Terrible is 
towards periection and divine light and completeness. 

For this Spirit, this Divine is only in outward form 
the Destroyer, Time who undoes all these finite forms: 
but in himself he is the Infinite, the Master of the cos- 
mic Godheads, in whom the world ‘and all its acti<m 
are securely seated. He is the original and ever origin- 
ating Creator, one greater than that figure of creative 
Power called Brahma which he shows to us in the form 
(ri’ things as one aspect of his trinity, creation chequered 
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by a balance of preservation and destruction. The 
real divine creation is eternal; it is the Infinite manifested 
sempiternally in finite things, the Spirit who conceals 
and reveals himself for ever in his innumerable infinity 
of souls and in the wonder of their actions and in the 
beauty of their forms. He is the eternal Immutable; he 
is the dual appearance of the Is and Is not, of the manifest 
and the never manifested, of things that were and seem 
to be no more, are and appear doomed to perish, shall 
be and shall pass. But what he is beyond all these is That, 
the Supreme, who holds all things mutable in the single 
eternity of a Time to which all is ever present. He pos- 
sesses his immutable self in a timeless eternity of which 
Time and creation are an ever extending figure. 

This is the Truth of him in which all is reconciled; 
a harmony of simultaneous and interdependent truths 
start from and amount to the one that is real. It is the 
truth of a supreme Soul of whose supreme nature the 
world is a derivation and an inferior figure of that 
Infinite; of the Ancient of Days who for ever presides 
over the long evolutions of Time; of the original God- 
head of whom Gods and men and all living creatures 
are the children, the powers, the souls, spiritually justi- 
fied in their being by his truth of existence; of the Knower 
who develops in man the knowledge of himself and 
world and God; of the one Object of all knowing who 
reveals himself to man’s heart and mind and soul, so 
that every new opening form of our knowledge is a 
partial unfolding of him up to the highest by which 
he is intimately, profoundly and integrally seen and 
discovered. This is the high supreme Stability who 
originates and supports and receives to himself aU that 
in the unive^se^ By him in his own existence the 
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world is extended, by his omnipotent power, by his 
miraculous self-conception and energy and Ananda of 
never-ending creation. All is an infinity of his material 
and spiritual forms. He is all the many gods from the 
least to the greatest, he is the father of creatures and all 
are his children and his people. He is the origin of 
Brahma, the father to the first father of the divine crea- 
tors of these differen' races of living things. On this 
truth there is a constant insistence. Again it is repeated 
that he is the All, he is each and every one, sarvah. He 
is the infinite Universal and he is each individual and 
everything that is, the one Force and Being in every 
one of us, the infinite Energy that throws itself out in 
these multitudes, the immeasurable Will and mighty 
Power of motion and action that forms out of itself all 
the courses of Time and all the happenings of the spirit 
in Nature. 

And from that insistence the thought naturally turns 
to the presence of this' one great Godhead in man. There 
the soul of the seer of the vision is impressed by three 
successive suggestions. First, it is borne in upon him 
that in the body of this son of Man who moved beside 
him as a transient creature upon earth and sat by his 
side and lay with him on the same couch and ate with 
him in the banquet and was the object of jest and carel^ 
word, actor in war and council and common things, in 
this figure of mortal man was all the time something 
great, concealed, of tremendous significance, a Godhead, 
an Avatar, a universal Power, a One Reality, a supreme 
Transcendence. To this occult divinity in which all the 
significance of man and his long race is wrapped and 
from which all world-existence receives its inner meaning 

ineffable greatness, he had been blind. Now only he 
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sees the universzil Spirit in the individual frame, the Divine * 
embodied in humanity, the transcendent Inhabitant a£ 
this symbol of Nature. H<; has seen now only this tremen* 
dous, infinite, immeasurable Reality of all these apparent 
things, this boundless universal Form which so exceeds 
every individual form and yet of whom each individual 
thing is a house for his dwelling. For that great Reality 
is equal and infinite and the same in the individual and 
in the universe. And at first his blindness, his treatment 
of this Divine as the mere outward man, his seeing of only 
the mental and physical relation seems to him a sin against 
the Mightiness that was there. For the being whom he 
called Krishna, Yadava, comrade, was this immeasurable 
Greatness, this incomparable Might, this Spirit one in 
all of whom all are the creations. That and not the veiling 
outward humanity, avajdnan mdmfim tanum airitam, was 
what he should have seen with awe and with submission 
and veneration. 

But the second suggestion is that what was figured in 
the human manifestation and the human relation is also 
a reality which accompanies and mitigates for our mind 
the tremendous character of the universal vision. The 
transcendence and cosmic aspect have to be seen, for 
without that seeing the limitations of humanity cannot 
be exceeded. In that unifying oneness all has to be 
included. But by itself that would set too great a gulf 
between the transcendent spirit and this soul bound and 
circumscribed in an inferior Nature. The infinite presence 
in its unmitigated splendour would be too overwhelming 
for the separate littleness of the limited, individual and 
natural man. A link is ne^ed by which he can see this 
universal Godhead in his own individual and natural 
being, dose to him, not only omnipotently there to govern 
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adl he is by universal and immeasurable Power, but 
humanly figured to support and raise him to unity by 
an intimate individual relation. The adoration by which 
the finite creature bows down before the Infinite, receives 
all its sweetness and draws near to a closest truth of com- 
panionship and oneness when it deepens into the more 
intimate adoration which lives in the sense of the father- 
hood of Grod, the friendhood of God, the attracting love 
between the Divine Spirit and our human soul and nature. 
For the Divine inhabits the human soul and body; he 
draws around him and wears like a robe the human mind 
and figure. He assumes the human relations which the 
soul affects in the mortal body and they find in God their 
own fullest sense and greatest realisation. This is the 
Vaishnava bhakti of which the seed is here in the Gita’s 
words, but which received afterwards a more deep, 
ecstatic and significant extension. 

And from this second suggestion a third immediately 
arises. The form of the transcendent and universal Being 
is to the strength of the liberated spirit a thing mighty, 
encouraging and fortifying, a source of power, an equal- 
ising, sublimating, all-justifying vision; but to the normal 
man it is overwhelming, appalling, incommunicable. 
The truA that reassures, even when known, is grasped 
with difficulty behind the formidable and mighty aspect 
of all-destructive Time and an incalculable Will and a 
vast immeasurable inextricable working. But there is 
too the gracious mediating form of divine Narayana, the 
God who is so dose to man and in man, the Charioteer 
of the battle and the Journey, with his four arms of heipfijl 
power, a humanised symbol of Godhead, not this million- 
armed universality. It is this mediating aspect which man 
must have for his support constantly before him. For it is 
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this figure of Narayana which symbolises the truth that, 
reassures. It makes close, visible, living, seizable the vast 
spiritual joy in which for the inner spirit and life of man 
the universal workings bdiind all their stupendous cir> 
cling, retrogression, progression sovereignly culminate, 
their marvellous and auspicious upshot. To this huntan* 
ised embodied soul their end becomes here a union, a 
closeness, a constant companionship of man and God, 
man living in the world for God, God dwelling in man 
and turning to his own divine ends in him the enigmatic 
world-process. And beyond the end is a yet more wonder- 
ful oneness and inliving in the last transfigurations of the 
Eternal. 

The Godhead in answer to Acuna’s prayer reassumes 
his own normal Narayana image, svakam rUpam, the desired 
form of grace and love and sweetness and beauty. But 
fust he declares the incalculable significance of the other 
mighty Image which he is about to veil. “This that thou 
now seest,” he tells him, “is my supreme shape, my form 
of luminous energy, the universal, the original which 
none but thou amongst men has yet seen. I have shown 
it by my self-Yoga. For it is an image of my very Self 
and Spirit, it is the very Supreme self-figured in cosmic 
existence and the soul in perfect Yoga with Me sees it 
without any trembling of the nervous parts or any 
bewilderment and confusion of the mind, because he 
descries not only what is terrible and overwhelming in its 
appearance, but also its high and reassuring significance. 
And thou also shouldst so envisage it without fear, 
without confusion of mind, without any sinking of the 
members; but since the lower nature in thee is not yet 
prepared to look upon it with that hig^ strength and 
tranquillity, I wiU reassume again for thee my Narayana 
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figure in which' the human mind secs isolated arid tohfcd 
to its humanity the calm, helpfulness and delight of a 
friendly Godhead. The greater Form” — and this is 
repeated again after it has disappeared — “is only for the 
rare highest souls. The gods themselves ever" desire to 
look upon it. It cannot be won by Veda or austerities of 
gifts or sacrifice, it can be seen, known, entered into only 
by that bhakti which regards, adores and loves Me alohe 
in all things.” 

But what then is the uniqueness of this Form by which 
it is lifted so far beyond cognizance that all the ordinary 
endeavour of human knowledge and even the inmost 
austerity of its spiritual effort are insufficient, unaided, 
to reach the vision? It is this that man can know by other 
means this or that exclusive aspect of the one existence, 
its individual, cosmic or world-excluding figures, but not 
this greatest reconciling Oneness of all the aspects of the 
Divinity in which at one and the same time and in one 
and the same vision all is manifested, all is exceeded and 
all is consummated. For here transcendent, universal 
and individual Godhead, Spirit and Nature, Infinite and 
finite, space and time and timelessuess. Being and 
Becoming, all that we can strive to think and know of the 
Godhead, whether of the absolute or the manifested exis- 
tence, are wonderfully revealed in an ineffable oneness. 
This vision can be reached only by the absolute adoration, 
the love, the intimate unity that crowns at their summit 
the fullness of works and knowledge. To know, to see, to 
enter into it, to be one with this supreme form of the 
Supreme becomes then possible, and it is that end which 
the Gita proposes for its Yoga. There is a supreme con- 
sciousness through which it is possible to enter into the 
glory of the Transcendent and contain in him the immu- 
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table Self and all mutable Becoming, — it is possible to be 
one mth all, yet above all, to exceed world and yet 
embrace the whole nature at once of the cosmic and the 
supracosmic Godhead. This is difficult indeed for limited 
man imprisoned in his mind and body: but, says the God- 
head, “be a doer of my works, accept Me as the supreme 
bang and object, become my bhakta, be free from attach- 
ment and without enmity to all existences; for such a man 
comes to Me.” In other words superiority to the lower 
nature, unity with all creatures, oneness with the cosmic 
Godhead and the Transcendence, oneness of will with 
the Divine in works, absolute love for the One and for 
God in all, — ^this is the way to that absolute spiritual 
self-exceeding and that unimaginable transformation. 
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In the eleventh chapter of the Gita the original object of 
the teaching has been achieved and brought up to a cer- 
tain completeness. The command to divine action done 
for the sake of the world and in union with the Spirit who 
dwells in it and in all its creatures and in whom all its 
working takes place, has been given and accepted by the 
Vibhuti. The disciple has been led away from the old 
poise of the normal man and the standards, motives, out- 
look, egoistic consciousness of his ignorance, away from 
all that had finally failed him in the hour of his spiritual 
crisis. The very action which on that standing he had 
rejected, the terrible function, the appalling labour, he has 
now been brought to admit and accept on a new inner 
basis. A reconciling greater knowledge, a diviner con- 
spiousness, a high impersonal motive, a spiritual standard 
of oneness with the will of the Divine acting on the world 
from the fountain light and with the motive power of the 
spiritual nature, — this is the new inner principle of works 
which is to transform the old ignorant action. A know- 
ledge which embraces oneness with the Divine and arrives 
through the Divine at conscious oneness with all things 
and t^gs, a will emptied of egoism and acting only by 
the command and as an instrumentation of the secret 
Master of works, a divine love whose one aspiration is 
towards a close intimacy Mdth the supreme Soul of all 
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existence, accomplished by the unity of these three 
perfected powers an inner all-comprehending unity 
with the transcendent and universal Spirit and Nature 
and all creatures are the foundation offered for his 
activities to the liberated man. For from that foundation 
the soul in him can suffer the instrumental nature to act 
in safety; he is lifted above all cause of stumbling, 
delivered from egoism and its limitations, rescued from 
all fear of sin and evil and consequence, exalted out 
of that bondage to the outward nature and the limited 
action which is the knot of the Ignorance. He can act 
in the power of the Light, no longer in twilight or dark- 
ness, and a divine sanction upholds every step of his 
conduct. The .difficulty which had been raised by the 
antinomy between the freedom of the Spirit and the 
bondage of the soul in Nature, has been solved by a 
luminous reconciliation of Spirit with Nature. That anti- 
nomy exists for the mind in the ignorance; it ceases to 
exist for the spirit in its knowledge. 

But there is something more to be said in order to bring 
out all the meaning of the great spiritual change. The 
twelfth chapter leads up to this remaining knowledge and 
the last six that follow develop it to a grand final con- 
clusion. This thing that remains still to be said turns 
upon the difference between the current Vedantic view 
of spiritual liberation and the larger comprehensive 
freedom which the teaching of the Gita opens to the 
spirit. There is now a pointed return to that difference. 
The current Vedantic way led through the door of an 
austere and exclusive knowledge. The Yoga, the one- 
ness which it recognised as the means and the absorbing 
essence of the spiritual release, was a Yoga of pure know- 
ledge and a still oneness with a supreme Inunutable>. 
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an absolute Indefinable, — the unmanifested Brahman, 
infinite, silent, intangible, aloof, far above all this universe 
of relations. In the way proposed by the Gita knowledge 
is indeed the indispensable foundation, but an integral 
knowledge. Impersonal integral works are the first 
indispensable means; but a deep and large love and 
adoration, to which a relationless Unmanifest, an aloof 
and immovable Brahman can return no answer, since 
these things ask for a relation and an intimate personal 
closeness, are the strongest and highest power for release 
and spiritual perfection and the immortal Ananda. The 
Godhead with whom the soul of man has to enter into 
this closest oneness, is indeed in his supreme status a 
transcendent Unthinkable too great for any manifesta- 
tion, Parabrahman ; but he is at the same time the living 
supreme Soul of all things. He is the supreme Lord, 
the Master of works and universal nature. He at once 
exceeds and inhabits as its self the soul and mind and 
body of the creature. He is Purushottama, Parameshwara 
and Paramatman and in all these equal aspects the same 
single and eternal Godhead. It is an awakening to this 
integral reconciling knowledge that is the wide gate to 
the utter release of the soul and an unimaginable per- 
fection of the nature. It is this Godhead in the unity of 
all his aspects to whom our works and our adoration and 
our knowledge have to be directed as a constant inner 
sacrifice. It is this supreme soul, Purushottama, tran- 
scendent of the universe, but also its containing spirit, 
inhabitant and ]fossessor, even as it is mightily figured 
in the vision of Kurukshetra, into whom the liberated 
spirit has to enter once it has reached to the vision and 
Imowledge of him in all the principles and powers 
his existence, once it is able to grasp and enjoy 
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his multitudinous oneness, jMitm droffum tattvem pro- 
t)0ftum CO. 

The liberation of the Gita is not a self-oblivious abo- 
lition of the soul’s personal being in the absorption of the 
One, s&yujya mukti; it is all kinds of union at once. There 
is an entire unification with the supreme Godhead in 
essence of being and intimacy of consciousness and 
identity of bliss, sajnijya , — ^for one object of this Yoga 
is to become Brahman, brahmabh&ta. There is an 
eternal ecstatic dwelling in the highest existence of 
the Supreme, sdlokya , — ^for it is said, “Thou shalt 
dwell in Me,” nivasi^asi mayyeva. There is an eternal 
love and adoration in a uniting nearness, there is an 
embrace of the liberated spirit by its divine Lover and 
the enveloping Self of its infinitudes, samlpya. There is 
an identity of the soul’s liberated nature with the divine 
nature, sadfiya mukti , — for the perfection of the free spirit 
is to become even as the Divine, madbhdvam dgatah, and 
to be one with him in the law of its being and the law 
of its work and nature, sSdhamyam dgatah. The orthodox 
Yoga of knowledge aims at a fathomless immergence in 
the one infinite existence, sdyujya; it looks upon that 
alone as the entire liberation. The Yoga of adoration 
envisages an eternal habitation or nearness as the greater 
release, sdlokya, sdmi/ya. The Yoga of works leads to 
oneness in power of being and nature, sddjr^a: but the 
Gita envelops them all in its catholic integrality and 
fuses them all into one greatest and richest divine free- 
dom and perfection. * 

Aijuna is made to raise the question this difiference. 
It must be remembered that the distinction between the 
impersonal immutable Akshara Purusha and the sup- 
reme Soul that is at (mce impersonality and divine 


172 



THE WAY AND THE BHAKTA 


Person and much more than either, — that this capita) 
distinction implied in the later chapters and in the 
divine “P' of which Krishna has constantly spoken^ 
akam, mStn, has as yet not been quite expressly aitd 
definitely drawn. We have been throughout anticipating it 
in order to understand from the beginning the full sigm> 
ficance of the Gita’s message and not have to go back 
again, as we would otherwise be obliged, over the same 
ground newly seen and prospected in the light of this 
greater truth. Aijuna has been enjoined first to yink 
his separate personality in the calm impersonality of the 
One eternal and immutable self, a teaching which agreed 
well with his previous notions and offered no difficulties. 
But now he is confronted with the vision of this greatest 
transcendent, this widest universal Godhead and com- 
manded to seek oneness with him by knowledge and works 
and adoration. Therefore he asks the better to have a 
doubt cleared which might otherwise have arisen, “Those 
devotees who thus by a constant union seek after thee, 
tvam, and those who seek after the unmanifest Immutable, 
which of these have the greater knowledge of Yoga?” 
This recalls the distinction made in the beginning by 
such phrases as “in the self, then in Me,” dtmani atko 
tnajn: Aijuna points the distinction, tvam, akforam avjaktam. 
Thou, he says in substance, art the supreme Source 
and Origin of all beings, a Presence immanent in all 
things, a Power pervading the universe with thy forms, 
a Person manifest in thy Vibhutis, manifest in crcatnres, 
manifest in Nature, seated as the Lord of works ia the 
woiid and in our hearts by thy mighty world-Yoga. 
As such 1 have to know, adore, unite myself with thee 
in all my being, consciousness, thoughts, feelings and 
actions, satata-yukta. But what then of this Immutabic 
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who never manifests, never puts on any form, stands’ 
back and apart from all action, enters into no relation 
with the universe or with anything in it, is eternally 
silent and one and impersonal and imnlobile? This 
eternal Self is the greater Principle according to all cur- 
rent notions and the Godhead in the manifestation is an 
inferior figure: the unmanifest and not the .manifest 
is the eternal Spirit. How then does the union which 
admits the man^estation, admits the lesser thing, come 
yet to be the greater Yoga-knowledge? 

To this question Krishna replies with an emphatic 
decisiveness. “Those who found their mind in Me and by 
constant union, possessed of a supreme faith, seek after 
Me, I hold to be the most perfectly in union of Yoga.” 
The supreme faith is that which sees God in all and 
to its eye the manifestation and the non-manifestation 
are one Godhead. The perfect union is that which 
meets the Divine at every moment, in every action and 
with all the integrality of the nature. But those also who 
seek by a hard ascent after the indefinable unmanifest 
Immutable alone, arrive, says the Godhead, to Me. 
For they are not mistaken in their aim, but they follow 
a more difficult and a less complete and perfect path. 
At the easiest, to reach the unmanifest Absolute they 
have to climb through the manifest Immutable here. 
This manifest Immutable is my own all-pervading 
impersonality and silence; vast, unthinkable, immobile, 
constant, omnipresent, it supports the action of personality 
but does not share in it. It offers no hold to the mind; 
it can only be gained by a motionless spiritual imper- 
sonality and silence and those who follow after it alone 
have to restrain altogether and even draw in completely 
the action of the mind and senses. But still by the equality 
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of their understanding and by their seeing of one self 
in all things and by their tranquil benignancy of silent 
will for the good of all existences they too meet Me in 
all objects and creatures. No less than those who unite 
themselves with the Divine in all ways of their existence, 
sarvabhavena', and enter largely and fully into the unthink- 
able living fountainhead of universal things, duyam 
purusam acintya-rupam, these seekers too who climb through 
this more difficult exclusive oneness towards a rcla- 
tionless unmanifest Absolute find in the end the same 
Eternal. But this is a less direct and more arduous way; 
it is not the full and n'ltural movement of the spiritualised 
human nature. 

And it must not be thought that because it is more 
arduous, therefore it is a higher and more effective pro- 
cess. The easier way of the Gita leads more rapidly, 
naturally and normally to the same absolute liberation. 
For its acceptance of the divine Person does not imply 
any attachment to the mental and sensuous limitations 
of embodied Nature. On the contrary', it brings a swift 
and effectual unchaining from the phenomenal bon- 
dage of death and birth. The Yogin of exclusive know- 
ledge imposes on himself a painful struggle with the 
manifold demands of his nature; he denies them even 
their highest satisfaction and cuts away from him even 
the upward impulses of his spirit whenever they imply 
relations or fall short of a negating absolute. The living 
way of the Gita, on the contrary, finds out the most 
intense upward trend of all our being and by turning it 
Godwards uses knowledge, will, feeling and the instinct 
for perfection as so many puissant wings of a mounting 
liberadon. The unmanifest Brahman in its indefinable 
unity is a thing to which emboditid souls can only arrive 
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Snd ^at hardly by a constant mortification, a snfferinf . 
of all the repressed members, a stem difficulty and 
anguish of the nature, dukUtam mvifgiutt, kleSo’dhikattaras 
tefam. The indefinable Oneness accepts all thut climb to 
it, but offers no help of relation and gives no foothold to 
the climber. All has to be done by a severe austerity 
and a stem and lonely individual eilbrt. How different 
is it for those who seek after the Purushottama in the 
way of the Gita! When they meditate on him with a 
Yoga which sees none else, because it sees all to be Vasu- 
deva, he meets them at every point, in every moment, 
at all times, with innumerable forms and faces, holds up 
the lamp of knowledge within and floods with its divine 
and happy lustre the whole of existence. Illumined, 
they discern the supreme Spirit in every form and face, 
arrive at once through all Nature to the Lord of Nature, 
arrive through all beings to the Soul of all being, arrive 
through themselves to the Self of all thkt they are; incon- 
tinently they break through a hundred opening issues 
at once into that from which everything has its origin. 
The other method of a difficult relationless stillness tries 
to get away from all action even though that is impossible 
to embodied creatures. Here the actions are all given 
up to the supreme Master of action and he as the supreme 
Will meets the will of sacrifice, takes from it its burden 
and assumes to himself the charge of the works of the 
divine Nature in us. And when too in the high passion, 
of love the devotee of t|ie Lover and Friend of man 
and of all creatures casts upon him all his heart d* con- 
sciousness and yearning of delight, then swifUy the 
Supreme comes to him as the saviour and defiverer and 
exalts him by a happy embrace of his nund and 
heart and body out of the waves of the sea of djsatb 
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in this mortal nature into the secure bosom of the 
EtemaL 

This then is the swiftest, hugest and greatest way. 
On Me, says the Godhead to the soul of man, repose all 
thy mind and lodge all thy understanding in h/btt 
I will lift them up bathed in the supernal blaze of die 
divine love and will and knowledge to myself firom 
whom these things flow. Doubt not that thou shalt dwell 
in Me above this mortal existence. The chain of the 
limiting earthly nature cannot hold the immortal sj^t 
exalted by the passion, the power and the light of the 
eternal love, will and knowledge. No doubt, on this 
way too there are difflculties; for there is the lower nature 
with its fierce or dull downward gravitation which 
resists and battles against the motion of ascent and 
clogs the wings of the exaltation and the upward rapture. 
The divine consciousness even when it has been found 
at first in a wonder of great moments or in calm and 
splendid durations, cannot at once be altogether held 
or called back at will; there is felt often an inability to 
keep the personal consciousness fixed steadily in the 
Divine; there are nights of long exile firom the Light, 
there are hours or moments of revolt, doubt or failure. 
But still by the practice of union and by constant 
repetition of the experience, that highest spirit grows 
upon the being and takes 'permanent possession of the 
nature. Is this also found too difficult because the 
power and persistence of the outward-going movement 
of the mind? Then the way is simple, to do all actions 
for the sake of the Lord of the action, so that every out- 
ward-going movement of the mind shall be associated 
with the inner spiritual truth of the being and called 
back even in the very movement to the eternal reality 
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and connected iivith its source. Then the presence of 
the Purushottama will grow upon the natural man, till 
be is hUed with it and becomes a Godhead and a spirit; 
all life %vdll become a constant remembering of God 
and perfection too will grow and the unity of the whole 
existence of the human soul with the supreme Existence. 

But it may be that even this constant remembering 
of God and lifting up of our worlcs to him is felt to be 
beyond the power of the limited mind, because in its 
forgetfulness it turns to the act and its outward object 
smd will not remember to look within and lay our every 
movement on the divine altar of the Spirit. Then the 
way is to control the lower self in the act and do works 
without desire of the fruit. All fruit has to be renounced, 
to be given up to the Power that directs the work, and 
yet the work has to be done that is imposed by It on the 
nature. For by this means the obstacle steadily dimi- 
nishes and easily disappears, the mind is left free to 
temember the Lord and to fix itself in the liberty of the 
divine consciousness. And here the Gita gives an 
ascending scale of potencies and assigns the palm of 
(excellence to this Yoga of desireless action. Abhydia, 
practice of a method, repetition of an effort and expe- 
rience is a great and powerful thing; but better than 
this is knowledge, ' the successful and luminous turning 
of the thought to the Truth behind things. This thought- 
knowledge too is excelled by a silent complete concen- 
tration on the Truth so that the consciousness shall 
evoitually live in it and be always one with it. But 
more powerfol still is the giving up of the fruit of one’s 
works, because that immediately destroys all Causes of 
disturbance arid brings and pre^orvU automatically an 
inner. calm and peace, and calm and .peace are the 
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foundation on which all else becomes perfect and secuft 
in possession by the tranquil spirit. Then the conscious- 
ness can be at case, happily fix itself in the Divine and 
rise undisturbed to perfection. Then too knowledge, 
will and devotion can Hfl: their pinnacles from a firm 
soil of solid calm into the ether (rf Eternity. 

What then will be. the divine nature, what will' be 
the greater state of consciousness and being of the bhaktA 
who has followed this way and turned to the adoration 
of the Eternal? The Gita in a number of verses rings 
the changes on its first insistent demand, on equality, 
on desirelessness, on freedom of spirit. This is to be 
the base always, — and that was why so much stress was 
laid bn it in the beginning. And in that equality bhakti, 
the love and adoration of the Punishottama, must rear 
the spirit towards some greatest highest perfection of 
which this calm equality will be the wide foundation. 
Several formulas of this fundamental equal conscious- 
ness are given here. First, an absence of egoism, of I-ness 
and my-ness, nirmamo niraharhkdrah. The bhakta of the 
Punishottama is one who has a universal heart and mind 
which has broken down ail the narrow walls of the 
ego. A universal love dwells in his heart, a universal 
compassion flows from it like an encompassing sea. He 
will have friendship and pity for all beings and hate for 
no living thing: for he is patient, long-suffering, enduring, 
a well of forgiveness. A desireless content is his, a 
tranquil equality to pleasure and pain, sufieiing and 
happiness, the steadfast control of self and dm firm 
unshakable will and resolution of the Yogin and a love 
and devotion which gives up the whole mind and reason 
to the Lord, to the Master of his consciousness and 
biowledge. Or, simply, he will be one who is freed from 
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the troubled agitated lower nature and from its waves 
of joy and fear aiul anxiety and resentment and desire, 
a spirit of calm by whom the world is not afflicted or 
troubled, nor is he afflicted or troubled by the world, 
a soul of peace with whom all are at peace. 

Or he will be one who has given up all desire and 
action to the Master of his being, one pure and still, 
indifferent to whatever comes, not pained or afflicted 
by any result or happening, one who has flung away 
from him all egoistic, personal and mental initiative 
whether of the inner or the outer act, one who lets the 
divine will and divine knowledge flow through him 
undeflected by his own resolves, preferences and desires, 
and yet for that very reason is swift and skilful in all 
action of his nature, because this flawless unity with 
the supreme will, this pure instrumentation is the condi- 
tion of the greatest skill in works. Again, he will be one 
who neither desires the pleasant and rejoices at its touch 
nor abhors the unpleasant and sorrows at its burden. 
He has abolished the distinction between fortunate 
and unfortunate happenings, because his devotion 
receives all things equally as good from the hands of 
his eternal Lover and Master. The Godlover dear to 
God is a soul of wide equality, equal to fnend and 
enemy, equal to honour and insult, pleasure and pain, 
praise and blame, grief and happiness, heat and cold, 
to all that troubles with opposite affections the normal 
nature. He will have no attachment to person or thing , 
place or home; he will be content and well-satisfi<^ 
with whatever surroundings, whatever relation men 
adopt to him, whatever station or fortune. He will 
keep a mind firm in all things, because it is constantly 
seated in the highest self and fixed for ever on the one 
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divine object of his love and adoration. Equality, 
dcsirelessness and freedom from the lower ^oistic nature 
and its claims are always the one perfect foundation 
demanded by the Gita for the great liberation. Thare 
is to the end an emphatic repetition of its first funda- 
mental teaching and original desideratum, the calm 
soul of knowledge that sees the one «elf in all things, 
the tranquil egoless equality that results from this know- 
ledge, the desireless action offered in that equality to 
the Master of works, the surrender of the whole mental 
nature of man into the hands of the mightier indwelling 
spirit. And the crown of this equality is love founded on 
knowledge, fulfilled in instrumental action, extended 
to all things and beings, a vast absorbing and all-con- 
taining love for the divine Self who is Creator and 
Master of the unive-rse, suhfdam sarva-bkutandm sarva-loka- 
mahesvaram. 

This is tlve foundation, the condition, the means by 
which the supreme spiritual perfection is to be won, 
and those who have it in any way are all dear to Me, 
says the Gkxihead, bhaktimdn me prijifih. But exceedingly 
dear, allva me priydh, are those souls nearest to the Godhead 
whose love of Me is completed by the still wider and 
greatest perfection of which I have just shown to you the 
way and the process. These are the bhaktas who make 
the Purushottama their one supreme aim and follow out 
with a perfect faith and exactitude the immortalising 
Dharma described in this teaching. Dharma, in the lan- 
guage of the Gita, means the innate law of the being and 
its works and an action proceeding from and determined 
by the inner nature, svabkava-tdyaUan karma. In the lower 
ignorant consciousness of mind, life and body there are 
many dharmas, many rules, many standards and laws 
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because there are many varying determinations and types 
of the mental, vital and physic^ nature. The immortal 
Dharma is one; it is that of the highest spiritual divine 
consciousness and its powers, parS prakfHh. It is beyond 
the three gunas, and to reach it all these lower dharmas 
have to be abandoned, sarva-dkaman pcarityajya. Alone in 
their place the one liberating unifying consciousness and 
power of the Eternal has to become the infinite source 
of our action, its mould, determinant and exemplar. To 
rise out of our lower personal egoism, to enter into the 
impersonal and equal calm of the immutable eternal 
all'pervading Akshara Purusha, to aspire from that calm 
by a perfect self-surrender of all one’s nature and existence 
to that which is other and higher than the Akshara, is the 
first necessity of this Yoga. In the strength of that aspira- 
tion one can rise to the immortal Dharma. There, made 
one in being, consciousness and divine bliss with the 
greatest Uttama Purusha, made one with Jiis supreme 
dynamic nature-force, svd prakfUfy, the liberated spirit can 
know infinitely, love illimitably, act unfalteringly in the 
authentic power of a highest immortality and a perfect 
freedom. The rest of the Gita is written to throw a fuller 
light on this immortal Dharma. 
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XIII 


THE FIELD AND ITS KNOWER* 

The Gita in its last six chapters, in order to ibund on a 
clear and complete knowledge the way of the soul’s rising 
out of the lower into the divine nature, restates in another 
form the enlightenment the Teacher has already imparted 
to Arjuna. Essentially it is the same knowledge, but 
details and relations are noyr made prominent and assigned 
their entire significance, thoughts and truths brought out 
in their full value thkt were alluded to only in passing or 
generally stated in the light of another purpose. Thus in 
the first six chapters the’ knowledge necessary for the dis- 
tinction between the immutable self and the soul veiled 
in nature was accorded an entire prominence. The 
references to the supreme Self and Pup«ha were summary 
and not at all explicit; it was assumed in or^er to justiiy 
works in the world and it was affirmed to be the Master 
of bang, but there was otherwise nothing to show what it 
was and its relations to the rest were not even hinted at, 
much less developed. The remaining chapters are 
devoted to the bringing out of this suppressed knowledge in 
a conspicuous light and strong pre-eminence. It is to the 
Lord, the Ishwara, it is to the distinedon of the higher 
and the lower nature and to the vision of the all-origiaa- 
ting and all-constituting Godhead in Nature,' it is to the 
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One in all beings that prominence has been assigned in 
the next six Adhyayas (7-12) in order to found a root 
unity of works and love with knowledge. But now it is 
necessary to bring out more definitely the precise 
relations between the supreme Purusha, the immutable 
Self, the Jiva and Prakriti in her action and her gunas. 
Aijuna is therefore made to put a question which shall 
evoke a clearer elucidation of these still ill-lighted matters. 
He asks to lesun of the Purusha and the Prakriti; he 
inquires of the field of being and the knower of the field 
and of knowledge and the object of knowledge. Here is 
contained the sum of all the knowledge of self and the 
world that is still needed if the soul is to throw off its 
natural ignorance and staying its steps on a right use 
of knowledge, of life, of works and of its own relations 
with the Divine in these things ascend into unity of being 
with the eternal Spirit of existence. 

The essence of the Gita’s ideas in these matters has 
already, anticipating the final evolution of its thought, 
been elucidated in a certain measure; but, following 
its example, we may state them again from the point 
of view of its present preoccupation. Action being 
admitted, a divine action done with self-knowledge as 
the instrument of the divine Will in the cosmos being 
accepted as perfectly consistent with the Brahmic status 
and an indispensable part of the Godward movement, 
that action being unified inwardly as a sacrifice with 
adoration to the Highest, how does this way practically 
affect the great object of spiritual life, the rising firom the 
lower into the'higher nature, from mortal into immortal 
being? All life, all works are a. transaction bdween 
the soul and Nature. What is the original character of 
that transaction? what does it become at its spiritual 
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culminating point? to what perfection does it lead the 
soul that gets free from its lower and external motives 
and grows inwardly into the very highest poise of the 
Spirit and deepest motive-force of the works of its energy 
in the universe? These are the questions involved, — ^there 
are others which the Gita does not raise or answer, 
for they were not pressingly present to the human mind 
of that day, — and they arc replied to in the sense of the 
solution drawn from a large-sighted combination of the 
Vedantic, Sankhya and Yoga views of existence which 
is the starting-point of the whole thought of the Gita. 

' The Soul , which finds itself here embodied in Nature 
has a triple reality to its own self-experience. First, it is 
a spiritual being apparently subjected by ignorance 
to the outward workings of Prakriti and represented 
in her mobility as. an acting, thinking, mutable persona- 
lity, a creature of Nature, an ego. Next when it gets 
behind all this action and motion, it finds its own higher 
reality to be an eternal and impersonal self and 
immutable spirit which has no other share in the action 
and movement than to support it by ‘^s presence and 
regard it as an undisturbed equal witness. And, last, 
when it looks beyond these two opposite selves, it dis- 
covers a greater incflFable Reality from which both 
proceed, the Eternal who is Seif of the self and the Master 
of all Nature and all- action, and not only the Master, 
but the origin and the spiritual support and scene of 
these workings of his own energy in cosmos, and not only 
the origin and spiritual container, but the spiritual 
inhabitant in all forces, in all things and in all beings, 
and not only the inhabitant but, by the developments 
of this eternd energy of his being v4uch we call Nature, 
himself all energies and forces, all things and all beings. 
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This Nature itself is of two kinds, one dmved and inferior, 
another original and supreme. There is a lower nature 
of the cosmic mechanism by association with which the 
soul in Prakriti lives in a cotain ignorance born of Maya, 
m^d, conceives of itself as an j;go of embodied 
mind and life, works under the power of the modes of 
Nature, thinks itself bound, suffering, limited by persona- 
lity, chained to the obligation of birth and the wheel of 
action, a thing of desires, transient, mortal, a slave of 
its own nature. Above this inferior power of existence 
there is a higher divine and spiritual nature of its own 
true being in which this soul is for ever a conscious 
portion of the Eternal and Divine, blissful, free, superior 
to its mask of becoming, immortal, imperishable, a power 
of the Godhead. To rise by this higher nature to the Eter- 
nal through divine knowledge, love and works founded 
(m a spiritual universality is the key of the complete spiri- 
tual liberation. This much has been made clear; and we 
have to see now more in detail what farther considerations 
this change of being involves and especially what is the 
difference between these two natures and how our action 
and our soul-status are affected by the liberation. For 
that purpose the Gita enters largely into certain details 
of the highest knowledge which it had hitherto kept in the 
background. Especially it dwells on the relation between 
Being and becoming, Soul and Nature, the action of the 
three gunas, the highest liberation, the largest fullest self- 
giving of the human soul to the Divine Spirit. There 
is in all that it says in these closing six chapters much 
of the greatest importance, but it is the last thought with 
wlttch it closes that is of supreme interest; for in it we 
^hall find the central idea of its teaching, its great word 
to the soul of man, its highest message. 
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First, the whole of existence must be r^ardM 9S h 
field of the soul’s construction and action in the midst 
of Nature. The Gita explains the ksetram, field, by saying 
that it is this body which is called the field of the spirit, 
and in this body there is someone who takes cognizance 
of the field, kfetrajHa, the knower of Nature. It is evident, 
however, from the definitions that succeed that it is not the 
physical body alone which is the field, but all too that the 
body supports, the working of nature, the mentality, the 
natural action of the objectivity and subjectivity of our 
being.^ This wider body too is only the individual field; 
there is a larger, a universal, a world-body, a world-field 
of the same knower. For in each embodied creature there 

I 

is this one Knower: in each existence he uses mainly and 
centrally this single outward result of the power of his 
nature which he has formed for his habitation, Ud v&yam 
sarvamyat kidcay makes each separate sustained knot of his 
mobile Energy the first base and scope of his developing 
harmonies. In Nature he knows the world as at affcScts 
and is reflected by the consciousness in this one limited 
body; the world exists to us as it is seen in our single mind^ 
— and in the end, even, this seemingly small embodied 
consciousness can so enlarge itself that it contains in itself 
the whole universe, dtmani visva-darSanam. But, physically, 
it is a microcosm in a macrocosm, and the macrocosm too, 
the large world too, is a body and field inhabited by the 
spiritual knower. 

That becomes evident when the Gita proceeds to state 
the character, nature, source, deformations, powers of 
this sensible embodiment of our being. We see then 

^ The Upaniihad speaks of a fivefdd body or riieath of Nature, a physical, 
vital, mental, ideal and divine body; this may be regarded as the totality of 
the fiekl, kfetram^ 
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tiiat it is the whole working oT the lower Prakrit! that is 
meant by the kfetra. That totality is the field of action 
of the embodied q>irit here within us, the field of which 
it takes cognizance. For a varied and detailed knowledge 
of all this world of Nature in its essential action as seen 
from the spiritual view-point we are referred to the verses 
of the ancient seers, the seers of the Veda and Upanishads, 
in which we get the inspired and intuitive account of these 
creations of the Spirit, and to the Brahma Sutras which 
will give us the rational and philosophic analysis. The 
Gita contents itself with a brief practical statement of the 
lower nature of our being in the terms of the Sankhya 
thinkers. First there is the indiscriminate unmanifest 
Energy; out of that has come the objective evolution 
of the five elemental states of matter; as also the subjective 
evolution of the senses, intelligence and ego; there are 
too five objects of the senses, or rather five different ways 
of sense cognizance of the world, powers evolved by 
the universal energy in order to deed with all the forms 
of things she has created from the five elemental states 
assumed by her original objective substance, — organic 
relations by which the ego endowed with intelligence 
and sense acts on the formations of the cosmos: this is the 
constitution of the kshetra. Then there is a general con- 
sciousness that first inibrms and then illumines the Energy 
in its works; there is a faculty of that consciousness by 
which the Energy holds together the relations of objects; 
there is too a continuity, a persistoice of the subjective 
and objective relations of our consciousness with its 
objects. These are the necessary powers of the field; all 
these are common and universal powers at once of the 
mental, vital and physical Nature. Pleasure and pain, 
liking and disliking are the principal deformadons the 
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kshetra. From the Vedantic point of view we may say that 
pleasure and pain are the vital or sensational deformations 
given by the lower energy to the spontaneous Ananda 
or delight of the spirit when brought into contact with 
her workings. And we may say from the same view-point 
that liking and disliking are the corresponding mental 
deformations given by her to the reactive Will of the 
spirit that determines its response to her contacts. These 
dualities are the positive and negative terms in which the 
ego-soul of the lower nature enjoys the universe. The 
negative terms, pain, dislike, sorrow, repulsion and the 
rest, are perverse or at the best ignorantly reverse res- 
ponses : the positive terms, liking, pleasure, joy, attraction, 
are ill-guided responses or at the best insufficient and in 
character inferior to those of the true spiritual experience. 

All these things taken together constitute the funda- 
mental character of our first transactions with the world 
of Nature, but it is evidently not the whole description 
of our being; it is our actuality but not the limit of our 
possibilities. There is something beyond to be known, 
jfUyam, and it is when the knowerof the field turns from 
the field itself to learn of himself within it and Of all that 
is behind its appearances that real knowledge begins, 
jMnam, — the true knowledge of the field’ no less than of 
the knower. That turning inward alone delivers from 
ignorance. For the farther we go inward, the more we 
seize on greater and fuller realities of things and grasp the 
complete truth both of God and the soul and of the 
world and its movements. Therefore, says the divine 
Teacher, it is the knowledge at once of the fiield and 
its knower, kfeira-kfetrajSajmr jMnam, a united and even 
unified self-knowledge and world-knowledge, which is 
the real illumination and the only wisdom. For both soul 
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and nature are the Brahman, but the true truth of die 
world of Nature can only be discovered by the liberated 
sage who possesses also the truth of the spiiit. One 
Brahman, one reality in Self and Nature is the object of 
all knowledge. 

The Gita then tells us what is the spiritual knowledge 
or rather it tells us what are the conditions of knowledge, 
the marks, the signs of the man whose soul is turned 
towards the inner wisdom. These signs are the recognised 
and traditional characteristics of the sage,-^his strong 
turning away of the heart from attachment to outward 
and worldly things, his inward and brooding spirit, his 
steady mind and calm equality, the settled fixity of his 
thought and wiU upon the greatest inmost truths, upon 
the things that are real and eternal. First, there comes a 
certain moral condition, a sattwic government of the 
natural being. There is fixed in him a total absence of 
worldly pride and arrogance, a candid soul, a tolerant, 
long-sufiering apd benignant heart, purity of mind 
and body, tranquil firmness and steadfastness, self-control 
and a masterful government of the lower nature and 
the heart's worship given to the Teacher, whether to the 
divine Teacher within or to the human Master in whom the 
divine Wisdom is embodied, — ^for that is the sense of the 
reverence given to the Guru. Then there is a nobler and 
freer attitude of perfect detachment and equality, a firm 
removal of die natural being’s attraction to the objects of 
the senses and a radical freedom from the claims of that 
cmistant clamorous ego-sense, ego idea, ^o motive which 
tyrannises over the normal man. There is no longer any 
clinging to the attachment and absorption o£ family and 
lu>me. There is instead of these vital and animal move- 
ments an unattached will and sense and intdligence, a 
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keen pmeption of the defective nature of Ae ordinary 
life of physical man with its aimless and painful aubjectioa 
to birth and death and disease and age, a constant equal* 
ness to all pleasant or unpleasant happenings, — ^fbr the 
soul is seated within and impervious to the «hnr.lcg of 
external events, — and a meditative mind tuisaed towards 
solitude and away from the vain noise of crowds and the 
assemblies of men. Finally, there is a strong turn within 
towards the things that really matter, a philosophic per- 
ception of the true sense and large principles of existence, 
a tranquil continuity of inner spiritual knowledge and 
light, the Yoga of an unswerving devotion, love of Gkxl, 
the heart’s deep and constant adoration of the universal 
and eternal Presence. 

The one object to which the mind of spiritual know- 
ledge must be turned is the Eternal by fixity in whom the 
soul clouded here and swathed in the mists of Nature 
recovers and enjoys its native and original consciousness 
of immortality and transcendence. To be fixed on the 
transient, to be limited in the phenomenon is to accept 
mortality; the constant truth in things that perish is that 
in them which is inward and immutable. The soul when 
it allows itself to be tyrannised over by the appearances 
Nature, misses itself and goes whirling about in the cycle 
of th^ births and deaths of its bodies. There, passionately 
following without end the mutations of personality and 
its interests, it cannot draw back to the possession of its 
inq}ersonal and unborn self-existence. To be able to do 
that is to find oneself and get back to one’s true being, 
that which assumes these births but docs not perish with 
the perishing of its forms. To enjoy the eternity to which 
birth and life are only outward circumstances, is the soul’s 
true immortality and transcendence. That Eternal or that 



Assays on the gita 


Eternity is the Brahman. Brahman is That which is trans-' 
cendent and That which is universal: it is the free spirit 
who supports in front the play of soul with nature and 
assures behind their imperishable oneness; it is at once 
the mutable and the immutable, the All that is the One. 
In his highest supracosmic status Brahman is a transcen- 
dent Eternity without origin or change far above the phe- 
nomenal opjK>sitions of existence and non-cxistence, per- 
sistence, and transience between which the outward world 
moves. But once seen in the substance and light of this 
eternity, the world also becomes other than it seems to 
the mind and senses; for then we see the universe no longer 
as a whirl of mind and life and matter or a mass of the 
determinations of energy and substance, but as no other 
than this eternal Brahman. A spirit who immctisurably 
fills and surrounds all this movement with himself — ^for 
indeed the movement too is himself— ^and who throws 
on all that is finite the splendour of his garment of infinity, 
a bodiless and million-bodied spirit whose hands of 
strength and feet of swiftness are on every side of us, whose 
heads and eyes and faces are those innumerable visages 
which we sec wherever we turn, whose ear is everywhere 
listening to the silence of eternity and the music of the 
worlds, is the universal Being in whose embrace we live. 

All relations of Soul and Nature arc circumstances in 
the eternity of Brahman; sense and quality, their reflec- 
tors and constituents, are this supreme SouFs devices for 
the presentation of the workings that his own energy in 
things constantly liberates into movement. He is himself 
beyond the limitation of the senses, sees all things but not 
with the physical eye, hears all things but not with the 
physical ear, is aware of all things but noc with the limiting 
mind — mind which represents but cannot truly know* 
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Not determined by any qualities, he posesses smd 
determines in his substance all qualities and enjoys this 
qualitative action of his own Nature. He is attached to 
nothing, bound by nothing, fixed to nothing that he does; 
calm, he supports in a large and immortal freedom all the 
action and movement and passion of his universal Shakti. 
He becomes all that is in the universe; that which is in us 
is he and all that we experience outside ourselves is he. 
The inward and the outward, the far and the near, the 
moving and the unmoving, all this he is at once. He is 
the sfibtlety of the subtle which is beyond our knowledge, 
even as he is the density of force and substance which 
offers itself to the grasp of our minds. He is indivisible 
and the One, but seems to divide himself in forms and 
creatures and appears as all these separate existences. 
All things can get back in him, can return in the 
Spirit to the indivisible unity of their self-existence. 
All is eternally born from him, .upborne in his eternity, 
taken eternally back into his oneness. He is the light 
of all lights and luminous beyond all the darkness of 
our ignorance. He is knowledge and the object of 
knowledge. The spiritual supramental knowledge that 
floods the illumined mind and transfigures it is this 
spirit manifesting himself in light to the force-obscured 
soul which he has put forth into the action of Nature. 
This eternal Light is in the heart of every being; it is 
he who is the secret knower of the field, kfetrajHa, 
and presides as the Lord in the heart of things over this 
province and over all these kingdoms of his manifested 
becoming and action. When man sees this eternal and 
universal Godhead within himself, when he becomes 
aware of the soul in all things and discovers the spirit 
in Nature, when he feels all the universe as a wave 
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mounting in this Eternity and all that is as the one exis- 
tence, he puts on the light of Godhead and stands free 
ill the midst of the worlds of Nature. A divine knowledge 
and a perfect turning with adoration to this Divine is 
the secret of the great spiritual liberation. Freedom, 
love and spiritual knowledge raise us from mortal nature 
to immortal being. 

The Soul and Nature are only two aspects of the 
eternal Brahman, an apparent duality which founds 
the operations of his universal existence. The Soul is 
without origin and eternal, Nature too is without irigin 
and eternal; but the modes of Nature and the lower 
forms she assumes to our conscious experience have an 
origin in the transactions of these two entities. They 
come from her, wear by her the outward chain of cause 
and effect, doing and the results of doing, force and its 
workings, all that is here transient and mutable. Cons- 
tantly they change and the soul and Nature seem to 
change with them, but in themselves these two powers 
are eternal and always the same. Nature creates and 
acts, the Soul enjoys her creation and action; but in this 
inferior form of her action she turns this enjoyment 
into the obscure and petty figures of pain and pleasure. 
Forcibly the soul, the individual Purusha, is attracted 
by her qualitative workings and this attraction of her 
qualities draws him constantly to births of all kinds in 
which he enjoys the variation and vicissitudes, the good 
and evil of birth in Nature. But this is only the outward 
experience of the soul mutable in conception by identi- 
fication with mutable Nature. Seated in this body is 
her and our Divinity, the supreme Self, Paramatman, 
the supreme Soul, the mighty Lord of Nature, who 
watches her action, sanctions her operations, upholds 
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all she does, commands her manifold creation, enjoys 
with his universal delight this play of her figures of his 
own being. That is the self-knowledge to which we 
have to accustom our mentality before we can truly 
know ourselves as an eternal portion of the Eternal. Once 
that is fixed, no matter how the soul in us may comport 
itself outwardly in its transactions with Nature, whatever 
it may seem to do or however it may seem to assume 
this or that figure of personality and active force and 
embodied ego, it is in itself free, no longer bound to 
birth because one through impersonality of self with 
the inner unborn spirit of existence. That impersonality 
is our union with the supreme egoless I of all that is in 
cosmos. 

This knowledge comes by an inner meditation through 
which the eternal self becomes apparent to us in our 
own self-existence. Or it comes by the Yoga of the 
Sankhyas, the separation of the soul from nature. Or 
it comes by the Yoga of works in which the personal 
will is dissolved through the opening up of our mind 
and heart and all our active forces lo the Lord who 
assumes to himself the whole of our works in nature. 
The spiritual knowledge may be awakened by the urging 
of the spirit within us, its call to this or that Yoga, this 
or that way of oneness. Or it may come to us by hearing 
of the truth from others and the moulding of the mind 
into the sense of that to which it listens with faith and 
concentration. But however arrived at, it carries us 
beyond death to immortality. Knowledge shows us high 
above the mutable transactions of the soul with the 
mortality of nature our highest Self as the supreme 
Lord of her actions, one and equal in all objects and 
creatures, not born in the taking up of a body, not 
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subject to death in the perishing of all these bodies. 
That is the true seeing, the seeing of that in us which 
is eternal and immortal. As we perceive more and more 
this equal spirit in all things, we pass into that equality 
of the spirit; as we dwell more and more in this universal 
being, we become ourselves universal beings; as we 
grow more and more aware of this eternal, we put on 
our own eternity and are for ever. We identify ourselves 
with the eternity of the self and no longer with the limi- 
tation and distress of our mental and physical ignorance. 
Then we see that all our works are an evolution and 
operation of Nature and our real self not the executive 
doer, but the free witness and lord and unattached 
enjoyer of the action. All this surface of cosmic move- 
ment is a diverse becoming of natural existences in the 
one eternal Being, all is extended, manifested, rolled 
out by the universal Energy from the seeds of her Idea 
deep in his existence; but the spirit even though it takes 
up and enjoys her workings in this body of ours, is not 
affected by its mortality because it is eternal beyond 
birth and death, is not limited by the personalities 
which it multiply assumes in her because it is the one 
supreme self of all these personalities, is not changed 
by the mutations of quality because it is itself undeter- 
mined by quadity, does not act even in action, kartdram 
api akartiram, .because it supports natural action in a 
perfect spiritual freedom from its effects, is the originator 
indeed of all activities, but in no way changed or affected 
by the play of its Nature. As the all-pervading ether is 
not affected or changed by the multiple forms it assumes, 
but ranains always the same pure subtle original subs- 
tance, even so this spirit when it has done and become 
all possible things, remains through it all the same pure 
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immutable subtle infinite essence. That is the supreme 
status of the soul, para gatth, that is the divine being 
and nature, madbhdva, and whoever arrives at spiritual 
knowledge, rises to that supreme immortality of the 
Eternal. 

This Brahman, this eternal and spiritual knower of 
the field of his own natural becoming, this Nature, his 
perpetual energy, which converts herself into that field, 
this immortality of the soul in mortal nature, — these 
things together make the whole reality of our existence. 
The spirit within, when we turn to it, illumines the 
entire field of Nature with its own truth in all the 
splendour of its rays. In the light of that sun of know* 
ledge the eye of knowledge opens in us and we live 
in that truth and no longer in this ignorance. Then we 
perceive that our limitation to our present mental and 
physical nature was an error of the darkness, then we 
are liberated from the law of the lower Prakriti, the law 
of the mind and body, then we attain to the supreme 
nature of the spirit. That splendid and lofty change 
is the last, the divine and infinite becoming, the putting 
off of mortal nature, the putting on of an immortal 
existence. 
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ABOVE THE GUNAS* 

The distinctions between the Soul and Nature rapidly 
drawn in the verses of the thirteenth chapter by a few 
decisive epithets, a few brief but packed characterisations 
of their separate power and functioning, and especially 
the distinction between the embodied soul subjected to 
the action of Nature by its enjoyment of her gunas, 
qualities or modes and the Supreme Soul which dwells 
enjoying the gunas, but not subject because it is itself 
beyond them, are the basis on which the Gita rests 
its whole idea of the liberated being made one in the 
conscious law of its existence with the Divine. That 
liberation, that oneness, that putting on of the divine 
nature, sadhamya, it declares to be the very essence 
of spiritual freedom and the whole significance of 
immortality. This supreme importance assigned to 
sddhamya is a capital point in the teaching of the Gita. 

To be immortal was never held in the ancient spiritual 
teaching to consist merely in a personal survival of the 
death of the body: all beings are immortal in that sense 
and it is only the forms that perish. The souls that do 
not arrive at liberation, live through the returning aeons; 
all exist involved or secret in the Brahman during the 
dissolution of the manifest worlds and are bom again 
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in the appearance of a new cycle. Pralaya, the end of 
a cycle of aeons, is the temporary disintegration of a uni- 
versal form of existence and of all the individual forms 
which move in its rounds, but that is only a momentary 
pause, a silent interval followed by an outburst of new 
creation, reintegration and reconstruction in which they 
reappear and recover the impetus of their progression. 
Our physical death is also a pralaya, — ^the Gita will 
presently use the word in the sense of this death, predayam 
ydti deha-hhTt, “the soul bearing the body comes to a 
pralaya,” to a disintegration of that form of matter with 
which its ignorance identified its being and which now 
dissolves into the natural elements. But the soul itself 
persists and after an interval resumes in a 'new body 
formed from those elements its round of births in the 
cycle, just as after the interval of pause and cessation 
the universal Being resumes his endless round of the cyclic 
icons. This immortality in the rounds of Time is common 
to all embodied spirits. 

To be immortal in the deeper sense is something 
different from this survival of death and this constant 
recurrence. Immortality is that supreme status in which 
the Spirit knows itself to be superior to death and birth, 
not conditioned by the nature of its manifestation, 
infinite, imperishable, immutably eternal, — ^immortal, 
because never being bom it never dies. The divine 
Purushottama, who is the supreme Lord and supreme 
Brahman, possesses for ever this immortal eternity and is 
not affected by his taking up a body or by his continuous 
assumption of cosmic fi3rms and powers because he 
exists always in this self-knowledge. His very nature is 
to be unchangeably consciotis of his own eternity; he is 
self-aware without end or beginning. He is here the 
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Inhabitant of all bodies, but as the unborn in every 
body, not limited in his consciousness by that manifestai* 
tion, not identified with the physical nature which he 
assumes; for that is only a minor circumstance of his 
universal activised play of existence. ’ Liberation, 
immortality is to live in this unchangeably conscious eternal 
being of the Purushottama.^ But to arrive here at this 
greater spiritual immortality the embodied soul must 
cease to live according to the law of the lower nature; 
it must put on the law of the Diviners supreme way of 
existence which is in fact the real law of its own eternal 
essence. In the spiritual evolution of its becoming, no 
less than in its secret original being, it must grow into 
the likeness of the Divine. 

And this great thing, to rise from the human into the 
divine nature, we can only do by an effort of Godward 
knowledge, will and adoration. For the soul sent forth 
by the Supreme as his eternal portion, his immortal 
representative into the workings of universal Nature is 
yet obliged by the character of those workings, avaiam 
prakfter vaidt, to identify itself in its external consciousness 
with her limiting conditions, to identify itself with a life, 
mind and body that are oblivious of their inner spiritual 
reality and of the innate Godhead. To get back to self* 

^ Mark that nowhere in the Gita is there any indication that dissolution of 
the individual spiritual being into the unmanifest, indefinable ot absolute 
Brahman, airyaktam anirdfiyam,is the true meaning or condition of immortality 
or the true aim of Yoga. On the contrary it describes immortality later on as 
an indwelling in the Ishwara in his supreme status, mayt nwasifyasit parom 
diukna^ and here as sadkamyay parSm siddhim, a supreme perfection, a becoming 
of one law of being and nature with the Supreme, persistent stiQ in athtfflce 
and conscious of the universal movement but above it, as all the sages still 
eaist, imauryo^ sarve, not bound to birth in the creation, not troubled by the 
dissolution of the cydea 
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Inowledge and to the knowledge of the real as distinct 
from. the apparent relations of the soul with Nature, to 
know God and ourselves and the world with a spiritual 
and no -longer with a physical or externalised experience, 
through the deepest truth of the inner soul-consciousness 
and not through the misleading phenomenal significances 
of the sense-mind and the outward understanding, is 
an indispensable means of this perfection. Perfection 
cannot come without self-knowledge and God-knowledge 
and a spiritual attitude towards our natural existence, 
and that is why the ancient widsom laid so much stress 
on salvation by knowledge, — not an intellectual cogni- 
zance of things, but a growing of man the mental being 
into a greater spiritual consciousness. The soul’s salva- 
tion cannot come without the soul’s perfection, without 
its growing into the divine nature; the impartial God- 
head will not effect it for us by an act of caprice or an 
arbitrary sanad of his favour. Divine works are effective 
for salvation because they lead us towards this perfection 
and to a knowledge of self and nature and God by a 
growing unity with the inner Master of our existence. 
Divine love is effective because by it wc grow into the 
likeness of the sole and supreme object of our adoration 
and call down the answering love of the Highest to flood 
us with the light of his knowledge and the uplifting power 
and purity of his eternal spirit. Therefore, says the Gita, 
this is the supreme knowledge and the highest of all 
knowings because it leads to the highest perfection and 
spiritual status, pardm siddhim, and brings the soul to like- 
ness with the Divine, sidkamya. It is the eternal wisdom, 
the’ great spiritual experience by which all the sages 
attained to 'that highest perfection, grew into one law of 
bong with the Supreme and live for ever in his eternity. 



feSSAYS OK tHfi GITA 


not bom in the creation, not trouUed by the anguish of 
the universal dissolution. This perfection, then, this 
sUhamya is the way of immortality and the indispensable 
condition without which the soul cannot consciously live 
in the Eternal. 

The soul of man could not grow into the likeness of the 
Divine, if it were not in its secret essence imperishably one 
with the Divine and part and parcel of his divinity : it 
could not be or become immortal if it were merely a crea- 
ture of mental, vital and physical Nature. All existence is 
a manifestation of the divine existence and that which is 
within us is spirit of the eternal Spirit. We have come 
indeed into the lower material nature and are under its 
influence, but we have come there from the supreme spiri- 
tual nature : this inferior imperfect status is our apparent, 
but that our real being. The Eternal puts all this move- 
ment forth as his self-creation. He is at once the Father 
and Mother of the universe; the substance of the infinite 
Idea, vijMna, the Mahat Brahman, is the womb into which 
he casts the seed of his self-conception. As the Over-Soul 
he casts the seed; as the Mother, the Nature-Soul, the 
Energy filled with his conscious power, he receives it 
into this infinite substance of being made pregnant 
with his illimitable, yet self-limiting Idea. He receives 
into this Vast of self-conception and develops there the 
divine embryo into mental and physical form of existence 
born from the original act of conceptive creation. All 
we see springs from that act of creation; but that which 
is born here is only finite idea and form of the unborn and 
infinite. The Spirit is eternal and superior to all its mani- 
festation: Nature, eternal without bc^nning in the Spirit, 
proceeds for ever with the rhythm of the cycles by unend- 
ing act of creation and unconcluding act of cessation; the 
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Soul too which takes on this or that form in Nature, is no 
less eternal than she, anddi ubhdv api. Even while in Nature 
it follows the unceasing round of the cycles, it is, in the 
Eternal from which it proceeds into them, for ever raised 
above the terms of birth and death, and even in its appa- 
rent consciousness here it can become aware of that 
innate and constant transcendence. 

What is it then that makes the difference, what is it that 
gets the soul into the appearance of birth and death and 
bondage, — ^for this is patent that it is only an appearance? 
It is a subordinate act or state of consciousness, it is a self- 
oblivious identification with the modes of Nature in the 
limited workings of this lower motivity and with this • 
self-wrapped ego-bounded knot of action of the mind, life 
and body. To rise above the modes of Nature, to be 
traigunydtlta, is indispensable, if we are to get back into 
our fully conscious being away from the obsessing power 
of the lower action and to put on the free nature of the 
spirit and its eternal immortality. That condition of the 
sddhamya is what the Gita next proceeds to develop. It 
has already alluded to it and laid it down with a brief 
emphasis in a previous chapter; but it has now to 
indicate more precisely what arc these modes, these guna^, 
how they bind the soul and keep it back from spiritual 
freedom and what is meant by rising above the modes of 
Nature. 

The modes of Nature are all qualitative in their essence 
and are called for that reason its gunas or qualities. In 
any spiritual conception of the universe this must be so, 
because the connecting medium between spirit and matter 
must be psyche or soul-power and the primary action 
psychological and qualitative, not physical and quanti- 
tative; for quality is the immaterial, the more spiritual 
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element in all the action of the universal Energy, her 
prior dynamics* The predominance of physical Science 
has accustomed us to a different view of Nature, because 
there the first thing that strikes us is the importance of the 
quantitative aspect of her workings and her dependence 
for the creation of forms on quantitative combinations 
and dispositions. And. yet even there the discovery that 
matter is rather substance or act of energy than energy a 
motive-power of self-existent material substance or an 
inherent power acting in matter has led to some revival 
of an older reading of universal Nature. The analysis of 
the ancient Indian thinkers allowed for the quantitative 
action of Nature, mdtrd; but that it regarded as proper to 
its more objective and formally executive working, while 
the innately ideative executive power which disposes 
things according to the quality of their being and energy, 
gundy svabhdvdy is the primary determinant and underlies 
all the outer quantitative dispositions. In the basis of the 
physical world this is not apparent only because there 
the underlying ideative spirit, the Mahat Brahman, is 
overlaid and hidden up by the movement of matter and 
material energy. But even in the physical world the mira- 
culous varying results of different combinations and quan- 
tities of elements otherwise identical with each other 
admits of no conceivable explanation if there is not a supe- 
rior power of variative quality of which these material 
dispositions are only the convenient mechanical devices. 
Or, let us say at once, there must be a secret ideative capa- 
city of the universal energy, vijMndy — even if we suppose 
that cmergy and its instrumental idea, buddhty to be them- 
selves mechanical in their nature, — ^which fixes the ma- 
thematics and decides the resultants of these outer dis- 
positions : it is the omnipotent Idea in the spirit which 
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invents and makes use of these devices* And in the vital 
and ment2d mstence quality at once openly appears as 
the primary power and amount of energy is only a second- 
ary factor* But in fact the mental, the vital, the physical 
existence are all subject to the limitations of quality, all 
are governed by its determinations, even though that truth 
seems more and more obscured as we descend the scale of 
existence. Only the Spirit, which by the power of its idea- 
being and its idea-force called mahat and vijMna fixes these 
conditions, is not so determined, not subject to any 
limitations cither of quality or quantity because its 
immeasurable and indetciminable infinity is superior to 
the modes which it develops and uses for its creation. 

But, again, the whole qualitative action of Nature, so 
infinitely intricate in its detail and variety, is figured as 
cast into the mould of three general modes of quality 
everywhere present, intertwined, almost inextricable, 
saliva^ rajas, tamas. These modes are described in the Gita 
only by their psychological action in man, or incidentally 
in things such as food according as they produce a psycho- 
Ipgical or vital effect on human beings. If we look. for a 
more general definition, we shall perhaps catch a glimpse 
of it in the symbolic idea of Indian religion which attri- 
butes each of these qualities respectively to one member 
of the cosmic Trinity, sattwa to the preserver Vishnu, 
rajas to the creator Brahma, tamas to the destroyer 
Rudra. Looking behind this idea for the rationale of the 
triple ascription, we might define the three modes or 
qualities in terms of the motion of the universal Energy 
as Nature’s three concomitant and inseparable powers 
pf equilibrium, kinesis and inertia. But that is only their 
appearance in terms of the external action of Force.’ 
It is otherwise if we regard consciousness and force as 
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twin terms of the one Existence, always coexistent in 
the reality of being, however in the primal outwa^ 
phenomenon of material Nature light of consciousness 
may seem to disappear in a vast action of nescient un- 
illumined energy, while at an opposite pole of spiritual 
quiescence action of force may seem to ^sappear in the 
stillness of the observing or witness consciousness. These 
two conditions are the two extremes of an apparently 
separated Purusha and Prakriti, but each at its extreme 
point does not abolish but at the most only conceals its 
eternal mate in the depths of its own characteristic way 
of being. Therefore, since consciousness is always there 
even in an apparently inconscient Force, we must find 
a corresponding psychological power of these three modes 
which informs their more outward executive action. 
On their psychological side the three qualities may be 
defined, tamas as Nature’s power of nescience, rajas as 
her power of active seeking ignorance enlightened by 
desire and impulsion, sattwa as her power of possessing 
and harmonising knowledge. 

The three qualitative modes of Nature are inextricably 
intertwined in all cosmic existence. Tamas, the principle 
of inertia, is a passive and inert nescience which suffers 
all shocks and contacts without any effort of mastering 
response and by itself would lead to a disintegration of 
the whole action of the energy and a radical dispersion 
of substance. But it is driven by the kinetic power of 
rajas and even in the nescience of Matter is met and 
embraced by an innate though unpossessed preserving 
principle of harmony and balance and knowledge. 
Material energy appears to be tamasic in ifs basic action, 
ja4*, nescient, mechanic and in movement disintegrative. 
But it is dominated by a huge force and impulsion of 
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mute rajasic kinesis which drives it, even in and even by 
its dis^persion and disintegration, to build and create and 
again by a sattwic ideative element in its apparently 
inconscient force which is always imposing a harmony 
and preservative order on the two opposite tendencies. 
Rajas, the principle of creative endeavour and motion 
and impulsion in Prakriti, kinesis, pravftti^ so seen in 
Matter, appears more evidently as a conscious or half- 
conscious passion of seeking and desire and action in the 
dominant character of Life, — ^for that passion is the 
nature of all vital existence. And it would lead by itself 
in its own nature to a persistent but always mutable and 
unstable life and activity and creation without any settled 
result. But met on one side by the disintegrating power 
of tamas with death and decay and inertia, its ignorant 
action is on the other side of its functioning settled and 
harmonised and sustained by the power of sattwa, sub- 
conscient in the lower forms of life, more and more 
conscient in the emergence of mentality, most conscious 
in the effort of the evolved intelligence figuring as will 
and reason in the fully developed mental being. Sattwa, 
the principle of understanding knowledge and of accord- 
ring assimilation, measure and equilibrium, which by 
. itself would lead only to some lasting concord of fixed 
and luminous harmonies, is in the motions of this world 
impelled to follow the mutable strife and action of the 
eternal kinesis and constantly overpowered or hedged in 
by the forces of inertia and nescience. This is the appear- 
ance of a world governed by the interlocked and mutually 
limited play of the three qualitative modes of Nature. 

The Gita applies this generalised analysis of the uni- 
versal Energy to the psychological nature of man in 
relation to his bondage to Prakriti and the Realisation of 
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spiritual freedom. Sattwa, it tells us, is by the purity. of 
its quality a cause of light and illumination and by virtue 
of that purity it produces no disease or morbidity or 
suffering in the nature. When into all the doors in the 
body there comes a flooding of light, as if the doors and 
windows of a closed house were opened to sunshine, a light 
of understanding, perception and knowledge, — when the 
intelligence is alert and illumined, the senses quickened, 
the whole mentality satisfied and full of brightness 
and the nervous being calmed and filled with an illumined 
ease and clarity, prasdda, one should understand that 
there has been a great increase and uprising of the sattwic 
guna in the nature. For knowledge and a harmonious 
ease and pleasure and happiness arc the characteristic 
results of sattwa. The pleasure that is sattwic is not only 
that contentment which an inner clarity of satisfied will 
and intelligence brings with it, but all delight and con- 
tent produced by the soul’s possession of itself in light or 
by an accord or an adequate and truthful adjustment 
between the regarding soul and the surrounding Nature 
and her offered objects of desire and perception. 

Rajas, again, the Gita tells us, has for its essence 
attraction of liking and longing. Rajas is a child of the ^ 
attachment of the soul to the desire of objects; it is bom 
from the nature’s thirst for an unpossessed satisfaction. 
It is therefore full of unrest and fever and lust and greed 
and excitement, a thing of seeking impulsions, and all 
this mounts in us when the middle guna increases. It 
is the force of desire which motives all ordinary personal 
initiative of action and all that movement of stir 'and 
seeking and propukion in our nature which is the 
impetus towards action and works, pravftH, Rajas, then, is 
evidently thcr kinetic force in the modes of Nature, Its 
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fruit is the lust of action, but also grief, pain, all kinds 
of suffering; for it has no right possession of its object — 
desire in fact implies nompossession — and even its plea- 
sure of acquired possession is troubled and unstable 
because it has not clear knowledge and does not know 
how to possess nor can it find the secret of accord and 
right enjoyment. All the ignorant and passionate seeking 
of life belongs to the rajasic mode of Nature. 

Tamas, finally, is born of inertia and ignorance and 
its fruit too is inertia and ignorance. It is the darkness 
of tamas which obscures knowledge and causes all con- 
fusion and delusion. Therefore it is the opposite of 
sattwa, for the essence of sattwa is enlightenment, prakaia, 
and the essence of tamas is absence of light, nescience, 
aprakd^a. But tamas brings incapacity and negligence 
of action as*^well as the incapacity and negligence of 
error, inattention and misunderstanding or non-under- 
standing; indolence, languor and sleep belong to this guna. 
Therefore it is the opposite too of rajas; for the essence of 
rajas is movement and impulsion and kinesis, pravrtti, but 
the essence of tamas is inertia, apravjtti. Tamas is inertia 
of nescience and inertia of inaction, a double negative. 

These three qualities of Nature are evidently present 
and active in all human beings and none can be said to 
be quite devoid of one and another or free from any one 
of the three: none is cast in the mould of one guna to 
the exclusion of the others. All men have in them in 
whatever degree the rajasic impulse of desire and activity 
and the sattwic boon of light and happiness, some 
balance, some adjustment of mind to itself and its surround- 
ings and objects, and all have their share of tamasic 
incapacity and ignorance or nescience. But these quali- 
ties are not constant in any man in the quantitative 
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action of their force or in the combination of their ele- 
ments; for they arc variable and in a continual state 
of mutual impact, displacement and interaction. Now 
one leads, now another increases and predominates, and 
each subjects us to its characteristic action and conse- 
quences. Only by a general and ordinary predominance 
of one or other of the qualities can a man be said to be 
either sattwic or rajasic or tamasic in his nature; but 
this can only be a general and not an exclusive or absolute 
description. The three qualities are a triple power which 
by their interaction determine the character and disposi- 
tion and through that and its various motions the actions 
of the natural man. But this triple power is at the same 
time a triple cord of bondage. “The three gunas born 
of Prakriti,” says the Gita, “bind in the body the imperi- 
shable dweller in the body.” In a certain sense we can see 
at once that there must be this bondage in following the 
action of the gunas; for they are all limited by their finite 
of quality and operation and cause limitation. Tamas is 
on both its sides an incapacity and therefore very obviously 
binds to limitation. Rajasic desire as an initiator of action 
is a more positive power, but still we can see well enough 
that desire^ with its limiting and engrossing hold on man 
must always be a bondage. But how does sattwa, the 
power of knowledge and happiness, become a chain? It so 
becomes because it is a principle of mental nature, a prin- 
ciple of limited and limiting knowledge and of a happiness 
which depends upon right following or attainment of this 
or that object or else on particular states of the mentality, 
on a light of mind which can be only a more or less clear 
twilight. Its pleasure can only be a passing intensity or 
a qualified ease. Other is the infinite spiritual knowledge 
and the free self-existent delight of our spiritual being. 
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But then there is the question, how does our infinite 
and imperishable spirit, even involved in Nature, come 
thus to confine itself to the lower action of Prakiiti’and 
undergo this bondage and how is it not, like the supreme 
spirit of which it is a portion, free in its infinity even while 
enjoying the self-limitations of its active evolution? The 
reason, says the Gita, is our attachment to the gunas and 
to the result of their workings. Sattwa, it says, attaches 
to happiness, rajas attaches to action, tamas covers up the 
knowledge and attaches to negligence of error and inac- 
tion. Or again, “sattwa binds by attachment to knowledge 
and attachment to happiness, rajas binds the embodied 
spirit by attachment to works, tamas binds by negligence 
and indolence and sleep.” In other words, the soul by 
attachment to the enjoyment of the gunas and their 
results concentrates its consciousness on the lower and 
outward action of life, mind and body in Nature, 
imprisons itself in the form of these things and becomes 
oblivious of its own greater consciousness behind in the 
spirit, unaware of the free power and scope of the liberat- 
ing Purusha. Evidently, in order to be liberated and per- 
fect we must get back from these thii<gs, away from the 
gunas and above them and return to the power of that 
free spiritual consciousness above Nature. 

But this would seem to imply a cessation of all doing, 
since all natural action is done by the gunas, by Nature 
through her modes. The soul cannot act by itself, it can 
only act through Nature and her modes. And yet the 
Gila, while it demands freedom from the modes, insists 
upon the necessity of action. Here comes in the impor- 
tance of its insistence on the abandonment of the fimits; 
for it is the desire of the fruits which is the most potent 
cause of the soul’s bondag;e and by abandoning it the soul 
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can tc free in action. Ignorance is the result of tamasic 
action, pain the consequence of rajasic works, pain of 
reaction, disappointment, dissatisfaction or transience, 
and therefore in attachment to the fruits of this kind of 
activity attended as they are with these undesirable 
accompaniments there is no profit. But of works rightly 
done the fruit is pure and sattwic, the inner result is know- 
ledge and happiness. Yet attachment even to these plea- 
surable things must be entirely abandoned, first, because 
in the mind they are limited and limiting forms and, 
secondly, because, since sattwa is constantly entangled 
with and besieged by rajas and tamas which may at any 
moment overcome it, there is a perpetual insecurity in 
their tenure. But, even if one is free from any clinging to 
the fruit, there may be an attachment to the work itself, 
cither for its own sake, the essential rajasic bond, or owing 
to a lax subjection to the drive of Nature, the tamasic, or 
for the sake of the attracting rightness of the thing done, 
which is the sattwic attaching cause powerful on the vir- 
tuous man or the man of knowledge. And here evidently 
the resource is in that other injunction of the Gita, to give 
up the action itself to the Lord of works and be only a 
desireless and equal-minded instrument of his will. To 
see that the modes of Nature are the whole agency and 
cause of our works and to know and turn to that which 
is supreme above the gunas, is the way to rise above the 
lower nature. Only so can we attain to the movement 
and status of the Divine, mad-bhava, by which free from 
subjection to birth and death and their concomitants, 
decay, old age and suffering, the liberated soul shall 
enjoy in the end immortality and all that is eternal. 

. But what, asks Aijuna, are -the signs of such a man, 
what his action and how is he said even in action to be 
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above the three gunas? The sign, says Krishna, is that 
equ&lity of which I have so constantly spoken; the sign is 
that inwardly lie regards happiness and suffering alike, 
gold and mud and stone as of equal value and that to him 
the pleasant and the unpleasant, praise and blame, 
honour and insult, the faction of his friends and the faction 
of his enemies are equal things. He is steadfast in a wise 
imperturbable and immutable inner calm and quietude. 
He initiates no action, but leaves all works to be done 
by the gunas of Nature. Sattwa, rajas or tamas may rise 
or cease in his outer mentality and his physical movements 
with their results of enlightenment, of impulsion to works 
or of inaction and the clouding over of the mental and 
nervous being, but he does not rejoice when this comes 
or that ceases, nor on the other hand does he abhor or 
shrink from the operation or the cessation of these things. 
He has seated himself in the conscious light of another 
principle than the nature of the gunas and that greater 
consciousness remains steadfast in him, above these 
powers and unshaken by their motions like the sun above 
clouds to otie who has risen into a higher atmosphere. 
He from that height sees that it is the Tunas that are in 
process of action and that their storm and calm are not 
himself but only a movement of Prakriti; his self is 
immovable above and his spirit does not participate in 
that shifting mutability of things unstable. This is 
the impersonality of the Brahmic status; for that higher 
prindpfe, that greater wide high-sealed consciousness, 
kSfasUuit is the immutable Brahman. 

But still there is evidently here a double status, there 
is a scission of the being between two opposites; a liber* 
ated spirit in the immutable Self or Brahman watches the 
action of an unliberated mutable Nature, — ^Akshara and 
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Kshara. Is there no greater status, no principle of more 
absolute perfection, or is this division the highest con- 
sciousness p>ossible in the body, and is the end of Yoga 
to drop the mutable nature and the gunas bom of the 
embodiment in Nature and disappear into the imperson- 
ality and everlasting peace- of the Brahman? Is that 
ly>a or dissolution of the individual Purusha the greatest 
liberation? There is, it would seem, something else; 
for the Gita says at the close, always returning to this 
one final note, “He also who loves and strives after Me 
with an undeviating love and adoration, passes beyond 
the three gunas and he too is prepared for becoming the 
Brahman.” This “I” is the Purushottama who is the 
foundation of the silent Brahman and of immortality 
and imperishable spiritual existence and of the eternal 
dharma and of an utter bliss of happiness. There is a 
status then which is greater than the peace of the Akshara 
as it watches unmoved the strife of the gunas. There is 
a highest spiritual experience and foundation above the 
immutability of the Brahman, there is an eternal dharma 
greater than the rajasic impulsion to works, pravrtti, there 
is an absolute delight which is untouched by rajasic 
suffering and beyond the sattwic happiness, and these 
things are found and possessed by dwelling in the being' 
and pK>wer of the Purushottama. But since it is acquired 
by bhakti, its status must be that divine delight, Ananda, 
in which is exp)erienced the union of utter love* and 
pjossessing oneness, the crown of bhakti. And to me into 
that Ananda, into that inexpressible oneness must be the 
completion of sjnritual pierfection and the fulfilment of 
the etomal immortalising dharma. 


* imiatattcairL 
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THE THREE PURUSHAS* 

The doctrine of the Gita from the beg innin g to the 
end converges on all its lines and through all the flexi- 
bility of its turns towards one central thought, and to 
that it is arriving in all its balancing and reconciliation 
of the disagreements of various philosophic systems and 
its careful synthetising of the truths of spiritual experience, 
lights often conflicting or at least divergent when taken 
separately and exclusively pursued along their outer arc 
and curve of radiation, but here brought together into 
one focus of grouping vision. This central thought is the 
idea of a triple consciousness, three and yet one, present 
in the whole scale of existence. 

There is a spirit here at work in the world that is 
one in innumerable appearances. It is the developer of 
birth and action, the moving power of life, the inhabiting 
and associating consciousness in the myriad mutabilities 
of Nature; it is the constituting reality of all this stir in 
Time and Space; it is itself Time and Space and Circum- 
stance It is this multitude of souls in the worlds; it is 
the gods and men and creatures and things and forces 
and qualities and quantities and powers and presences. 
It is Nature, which is power of the Spirit, ai^ objects, 
which are its phenomena of name and idea and form, 

• Gita, XV. 
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and existences, who are portions and births and becomings 
of this single self-existent spiritual entity, the One, the 
Eternal. But what we see obviously at work before us is 
not this Eternal and his conscious Shakti, but a Nature 
which in the blind stress of her operations is ignorant 
of the spirit within her action. Her work is a confused, 
ignorant and limiting play of certain fundamental 
modes, qualities, principles of force in mechanical opera- 
tion and the fixity or the flux of their consequences. And 
whatever soul comes to the surface in her action, is itself 
in' appearance ignorant, suffering, bound to the incom- 
plete and unsatisfying play of this inferior Nature. The 
inherent Power in her is yet other than what it thus seems 
to be; for, hidden in its truth, manifest in its appearances, 
it is . the Kshara, the universal Soul, the spirit in the 
mutability of cosmic phenomenon and becoming, one 
with the Immutable and the Supreme. We have to arrive 
at the hidden truth behind its manifest appearances; 
we have to discover the Spirit behind these veils and to 
see all as the One, vasudeva iti sarvam, individual, universal, 
transcendent. But this is a thing impossible to achieve 
with any completeness of inner reality, so long as we 
live concentrated in the inferior Nature. For in this 
lesser movement Nature is an ignorance, a Maya; she 
shelters the Divine within its folds and conceals him 
from herself and her creatures. The Godhead is hidden 
by the Maya of his own all-creating Yoga, the Eternal 
figured in transience, Being absorbed and covered up by 
its own manifesting phenomena. In the Kshara taken 
alone as a thing in itself, the mutaUe universal apart 
from the undivided Immutable and the Transcendent, 
there is no completeness of knowledge, no completoiess 
our being and therefore no liberation. 
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But then there is another spirit of whom we become 
aware and who is none of these things, but self and seif 
only. This Spirit is eternal, always the same, never 
changed or affected by manifestation, the one, the stable, 
a self-existence undivided and not even seemingly divided 
by the division of things and powers in Nature, inactive 
in her action, immobile in her motion. It is the Self of 
all and yet unmoved, indifferent, intamgible, as if all these 
things which depend upon it were not-self, not its own 
results and powers and consequences, but a drama of 
action developed before the eye of an unmoved 
unparticipating spectator. For the mind that stages and 
shares in the drama is other than the Self which 
indifferently contains the action. This spirit is timeless, 
though we see it in Time; it is unextended in space, 
though we see it as if pervading space. We become aware 
of it in proportion as we draw back from out inward, 
or look behind the action and motion for something that 
is eternal and stable, or get away from time and its 
creation to the uncreated, away from phenomenon to 
beidg, from the personal to impersonality, from becoming 
to unalterable self-existence. This is the Akshara, the 
immutable in the mutable, the immobile in the mobile, 
the imperishable in things perishable. Or rathei, since 
there is only an appearance of pervasion, it is the immut- 
able, immobile and imperishable in which proceeds all 
the mobility of mutable and perishable things. 

The Kshara spirit visible to us as all natural existence 
and the totality of all existences moves and acts perva- 
dingly in the immobile and eternal Akshara. This mobile 
Power of Self acts in that iundamental stability of Self, 
as die. second principle of material Nature, Vayu, with 
ite contactual force of aggregation and separation, 
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attraction and repulsion, supporting the formative force 
of the fiery (radiant, gaseous and electric) and other 
elemental movements, ranges pervadingly in the subtly 
massive stability of ether. This Akshara is the sdlf higher 
than the buddhi — ^it exceeds even that highest subjective 
principle of Nature in our being, the liberating intelli- 
gence, through which man returning beyond his restless 
mobile mental to his calm eternal spiritual self is at last 
free from the persistence of birth and the long chain 
of action, of Karma. This self in its highest status, param 
dhama, is an unmanifest beyond even the unmanifest prin- 
ciple of the original cosmic Prakriti, Avyakta, and, if 
the soul turns to this Immutable, the hold of cosmos 
and Nature falls away from it and it passes beyond birth 
to an unchanging eternal existence. These two then arc 
the two spirits we see in the world ; one emerges in front 
in its action, the other remains behind it steadfast in that 
perpetual silence from which the action comes and in 
which all actions cease and disappear into timeless 
being. Nirvana. Dvdv imau purusau lake ksaras cak^ara eva ca. 

The difficulty which baffles our intelligence is that 
these two seem to be irreconcilable opposites with no 
real nexus between them or any transition from the one 
to the other except by an intolerant movement of sepa- 
ration. The Kshara acts, or at least motives action, 
separately in the Akshara; the Akshara stands apart, 
self-centred, separate in its inactivity from the Kshara. 
At first sight it would almost seem hotter, more logical, 
more easy of comprehension, if we admitted with the 
Sanldiyas an original and eternal duality of Purusha 
and Prakriti, if not even an eternal plurality of souls. 
Otir experience of the Akshara would then be simifiy the 
whfadrawal of each Purusha into himself, his turning 
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away from Nature and therefore from all contact with 
other souls in the relations of existence; fdr each is self- 
sufficient and infinite and complete in his own essence. 
But after all the final experience is that of a unity of all 
beings which is not merely a community of experience, 
a common subjection to one force of Nature, but a one- 
ness in the spirit, a vast identity of conscious being beyond 
all this endless variety of determination, behind all this 
apparent separativism of relative existence. The Gita 
takes its stand in that highest spiritual experience. It 
appears indeed to admit an eternal plurality of souls 
subject to and sustained by their eternal unity, for cosmos 
is for ever and manifestation goes on in unending cycles; 
nor does it affirm anywhere or use any expression that 
would indicate an absolute disappearance, laya^ the 
annullation of the individual soul in the Infinite. But 
at the same time it affirms with a strong insistence that 
the Akshara is the one self of all these many souls, and 
it is therefore evident that these two spirits are a dual 
status of one eternal and universal existence. That is a 
very ancient doctrine; it is the whole basis of the largest 
vision of the Upanishads, — as when the Isha tells us 
that Brahman is both the mobile and the immobile, is 
the One and the Many, is the Self and all existences, 
atman, sarvabhutdni,' is the Knowledge and the Ignorance, 
is the eternal unborn status and also the birth of exis- 
tences, and that to dwell only on one of these things to 
the rejection of its eternal counterpart is a darkness of 
exclusive knowledge or a darkness of ignorance. It too 
insists like the Gita that man must know and must 
embrace both and learn, of the Supreme in his entirety-;- 
samagrafn mam, as the Gita puts it — order to enjoy 
immortality and live in the Eternal. The teaching of 
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the Gita and this side of the teaching of the Upanishads 
are so far at One; for they look at and admit both sides 
of the reality and still arrive at identity as the conclusion 
and the highest truth of existence. 

But this greater knowledge and experience, however 
true and however powerful in its appeal to our highest 
seeing, has still to get rid of a very real an(f pressing 
difficulty, a practical as well as a logical contradiction 
which seems at first sight to p>ersist up to the highest 
heights of spiritual experience. The Eternal is other than 
this mobile subjective and objective experience, there is 
a greater consciousness, na idamyad upasat^: and yet at 
the same time all this is the Eternal, all this is the peren- 
nial self-seeing of the Self, sarvam khalu idam brahma, 
ayam atmS brahma,* The Eternal has become all existences, 
itma abkut sarvabhutani*; as the Swetaswatara puts it, 
“Thou art this boy and yonder girl and that old man 
walking supported on his staff,” — even as in the Gita 
the Divine says that he is Krishna and Aijuna and Vyasa 
and Ushanas, and the lion and the aswattha tree, and 
consciousness and intelligence and all qualities and the 
self of all creatures. But how are these two the same, 
when they seem not only so opposite in nature, but so 
difficult to unify in experience? For when we live in 
the mobility of the becoming, we may be aware of but 
hardly live in the immortality of timeless self-existence. 
And when we fix ourselves in timeless being. Time and 
Space and circumstance fall away from us and begin 
to appear as a troubled dream in the Infinite. The 
most persuasive conclusion would be, at first sight, that 

^ Kina Upamshai, Isha Upanishad, 

* Mandufya Upenishad: Verily all this that is is the Brahman, and the Seif 
is the Bralmiaa. 
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the mobility of the spirit in Nature is an illusion, a thing 
real only when we live in it, but not real in essrace, 
and that is why, when we go back into self, it falls away 
from our incorruptible essence. That is the familiar 
cutting of the knot of the riddle, brahma satjpam jagm 
ndthyi. 

The Gita does not take refuge in this explanation 
which has enormous difficulties of its own, besides its 
failure to account for the illusion, — ^for it only says that 
it is all a mysterious and incomprehensible Maya, and 
then we might just as well say that it is all a mysterious and 
incomprehensible double reality, spirit concealing itself 
from spirit. The Gita speaks of Maya, but only as a 
bewildering partial consciousness which loses hold of 
the complete reality, lives in the phenomenon of mobile 
Nature and has no sight of the Spirit of which she is the 
active Power, me prakftih. When we transcend this Maya, 
the world does not disappear, it only changes its whole 
heart of meaning. In the spiritual vision we find not 
that all this does not really exist, but rather that all 
is, but with a sense quite other than its present mistaken 
significance: all is self and soul and nature of the God- 
head, all is Vasudeva. The world for the Gita is real, 
a creation of the Lord, a power of the Eternal, a mani- 
festation from the Parabrahman, and even this lower 
nature of the triple Maya is a derivation from the sup- 
reme divine Nature. Nor can we take refuge altogether 
in this distinction that there is a double, .an inferior 
active and temporal and a superior calm still and eternal 
reality beyond action and that our liberation is to pass 
from this partiality to that greatness, from the action 
to the silence. For the Gita insists that we can and 
should, while we live, be conscious in the seh* and its 


223 



ESSAYS ON THE OITA 


s^ce and yet act with power in the world of Nature. 
And it gives the example of the Divine himself who is 
not bound by necessity of birth, but free, superior to the 
cosmos, and yet abides eternally in action, varta na ca 
karmttifi. Therefore it is by putting on a likeness of 
the divine nature in its completeness that the unity of 
this double experience becomes entirely possible. But 
what is the principle of that oneness? 

The Gita finds it in its supreme vision of the Purushot* 
tama; for that is the type, according to its doctrine, of 
the complete and the highest experience, it is the know- 
ledge of the whole-knowers, kftsnaoidah. The Akshara 
is para, supreme in relation to the elements and action of 
cosmic Nature. It is the immutable Self of all, and the 
immutable Self of all is the Purushottama. The Akshara 
is he in the freedom of his self-existence unaffected by 
the action of his own power in Nature, not impinged on 
by the urge of his own becoming, undisturbed by the 
play of his own qualities. But this is only one aspect, 
though a great aspect of the integral knowledge. The 
Purushottama is at the same time greater than the 
Akshara, because he is more than this immutability and 
he is not limited even by the highest eternal status of 
his being, param dhama. Still, it is through whatever is 
immutable and eternal in us that we arrive at that 
highest status from which there is no returning to birth, 
and that was the liberation which was sought by the 
wise of old, the ancient sages. But when pursued through 
the Akshara alone, this attempt at liberation becomes 
the seeking of the Indefinable, a thing hard for our 
nature embodied as we are here in Matter. The Inde- 
finable, to which the Akshara, the pure intangible self 
here in us rises in its separative urge, is some supreme 
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Uxunanifest, pan avyaktah, and that highest unmanifest 
Akshara is still the Purushottama. Therefore, the Gita 
has said, those also who follow after the Indefinable, 
come to Me, the eternal Godhead. But yet is he more 
even than a highest unmanifest Akshara, more than any 
negative Absolute, neti neti, because he is to be known 
also as the supreme Purusha who extends this whole 
universe in his own existence. He is a supreme mysterious 
All, an ineffable positive Absolute of all things here. He 
is the Lord in the Kshara, Purushottama not only there, 
but here in the heart of every creature, Ishwara. And 
there too even in his highest eternal status, pan aryaktap, 
he is the supreme Lord, Parameshwara, no aloof and 
unrelated Indefinable, but the origin and father and 
mother and first foundation and eternal abode of self 
and cosmos and Master of all existences and enjoyer of 
askesis and sacrifice. It is by knowing him at once in the 
Akshara and the Kshara, it is by knowing him as the 
Unborn who partially manifests himself in all birth and 
even himself descends as the constant Avatar, it is by 
knowing him in his entirety, samagram mam, that the 
soul is easily released from the appearances of the lower 
Nature and returns by a vast sudden growth and broad 
immeasurable ascension into the divine being and sup- 
reme Nature. For the truth of the Kshara too is a truth 
of the Purushottama. The Purushottama is in the heart 
of every creature and is manifested in his countless 
Vibhutis; the Purushottama is the cosmic spirit in Time 
and it is he that gives the command to the divine action 
of the liberated human spirit. He is both Akshara and 
Kshara, and yet he is other because he is more and greater 
than either of these opposites. Uttama^ purufos tvanj^aii 
paramatmetpudahftafy, yo lokatrayam avUya vibhartya^apa 


IS 
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iivarah, *‘But other than these two is that highest 
spirit called the supreme Self, who enters the three 
worlds and upbears them, the imperishable Lord.” 
This verse is the keyword of the Gita’s reconciliation of 
these two apparently opposite aspects of our existence. 

The idea of the Purushottama has been prepared, 
alluded to, adumbrated, assumed even from the begin- 
ning, but it is only now in the fifteenth chapter that it 
is expressly stated and the distinction illuminated by a 
name. And it is instructive t6 see how it is immediately 
approached and developed. To ascend into the divine 
nature, we have been told, one must first fix oneself in a 
perfect spiritual equality and rise above the lower nature 
of the three gunas. Thus transcending the lower Prakriti 
we fix ourselves in the impersonality, the imperturbable 
superiority to all action, the purity from all definition 
and limitation by quality which is one side of the 
manifested nature of the Purushottama, his manifestation 
as the eternity and unity of the self, the Akshara. But 
there is also an ineffable eternal multiplicity of the Puru- 
shottama, a highest truest truth behind the primal mys- 
tery of soul manifestation. The Infinite has an eternal 
power, an unbeginning and unending action of his divine 
Nature, and in that action the miracle of soul personality 
emerges from a play of apparently impersonal forces, 
prakrtir jivabhutd. This is possible because personality 
too is a character of the Divine and finds in the Infinite 
its highest spiritual truth and meaning. But the Person 
in the Infinite is not the egoistic, separative, oblivious 
personality of the lower Prakriti; it is something exalted, 
universal and transcendent, immortal and divine. That 
mystery of the supreme Person is the secret of love and 
tkvotion. The spiritual person, purufa, the eternal soul 
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in us offers itself and all it has and is to the eternal Divine, 
the supreme Person and Cknihead of whom it is a portion, 
amsa. The completeness of knowledge finds itself in this 
self-offering, this uplifting of our personal nature by love 
and adoration to the ineffable Master of our personality 
and its acts; the sacrifice of works receives by it its consum- 
mation and perfect sanction. It is, then, through these 
things that the soul of man fulfils itself most completely 
in this other and dynamic secret, this other great and inti- 
mate aspect of the divine nature and possesses by that 
fulfilment the foundation of immortality, the supreme 
felicity and the eternal Dharma. And having so stated 
this double requisite, equality in the one self, adoration 
of the one Lord, at first separately as if they were two 
different ways of arriving at the Brahmic status, brahma- 
bhuyaya , — one taking the form of quietistic sannydsa, the 
other a form of divine love and divine action, — the Gita 
proceeds now to unite the personal and the impersonal 
in the Purushottama and to define their relations. For 
the object of the Gita is to get rid of exclusions and 
separative exaggerations and fuse these two sides of 
knowledge and spiritual experience mto a single and 
perfect way to the supreme perfection. 

First there comes a description of cosmic pcistence in 
the Vedantic image of the aswattha tree. This tree of 
cosmic existence has no beginning and no end, nanUt na 
eSdi^t in space or in time; for it is eternal and imperi- 
shable, avyaya. The real form of it cannot be perceived 
by us in this material world of man’s embodiment, nor 
has it any apparent lasting foundation here; it is an 
infinite movement and its foundation is above in the 
supreme of the Infinite. Its principle is the ancient 
sempiternal urge to action, pravftli, which for ever pro- 
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ceeds without beginning or end from the original Soul 
of all existence, adyam purufom yatafi pravjttify prasftd ptcribfi. 
Therefore its original source is above beyond Time in 
the Eternal, but its branches stretch down below and it 
extends and plunges its other roots, well-fixed and clinging 
roots of attachment and desire with their consequences 
of more and more desire and an endlessly developing 
action, plunges them downward here into the world of 
men. The hymns of the Veda are compared to its leaves 
and the man who knows this tree of the cosmos is the 
Veda-knower. And here we see the sense of that rather 
disparaging view of the Veda or at least of the Vedavada, 
which we had to notice at the beginning. For the know- 
ledge the Veda gives us is a knowledge of the gods, of 
the principles and powers of the cosmos, and its fruits 
are the fruits of a sacrifice which is offered with desire, 
fruits of enjoyment and lordship in the nature of the 
three worlds, in earth and heaven and the world between 
earth and heaven. The branches of this cosmic tree 
extend both below and above, below in the material, 
above in the supraphysical planes; they grow by the 
gunas of Nature, for the triple guna is all the subject of 
the Vedas, traigu^a-visaya vtddh. The Vcdic rhythms, 
chanddmsi, are the leaves and the sensible objects of 
desire supremely gained by a right doing of sacrifice 
are the constant budding of the foliage. Man, therefore, 
so long as he enjoys the play of the gunas and is attached 
to desire, is held in the coils of Pravritti, in the movement 
of birth and action, turns about constantly between the 
earth and the middle planes and the heavens and is unable 
to get back to his supreme spiritual infinitudes. This 
was perceived by the sages. To achieve liberation they 
followed the path of Niviitti or cessation from the original 
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urge to action, and the consummation of this way is the 
cessation of birth itself and a transcendent status in 
the highest supracosmic reach of the Eternal. But for 
this purpose it is necessary to cut these long-fixed roots 
of desire by the strong sword of detachment and then 
to seek for that highest goal whence, once having reached 
it, there is no compulsion of return to mortal life. To 
be free from the bewilderment of this lower Maya, 
without egoism, the great fault of attachment conquered, 
all desires stilled, the duality of joy and grief cast away, 
always to be fixed in a pure spiritual consciousness, 
these are the steps of the way to that supreme Infinite, 
There we find the timeless being which is not illumined 
by sun or moon or fire, but is itself the light of the pre- 
sence of the eternal Purusha. I turn away, says the 
Vedantic verse, to seek that original Soul alone and to 
reach him in the great passage. That is the highest status 
of the Purushottama, his supracosmic existence. 

But it would seem that this can be attained very well, 
best even, pre-eminently, directly, by the quiescence of 
Sannyasa. Its appointed path would seem to be the way 
of the Akshara, a complete renunciation of works and 
life, an ascetic seclusion, an ascetic inaction. Where is 
the room here, or at least where is the call, the necessity, 
for the command to action, and what has all this to do 
with the maintenzmee of the cosmic existence, lokasath- 
graha, the slaughter of Kurukshetra, the ways of the Spirit 
in Time, the vision of the million-bodied Lord and his 
hig^-voked bidding, “Arise, slay the foe, enjoy a wealthy 
kingdom’*? And what then is this soul in Nature? Thk 
spirit, too, this Kshara, this enjoyer of our mutable 
existence is the Pinrushottama; it is he in his eternal 
multiplicity, that is the Gita’s answer. “It is an eternal 
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portion of Me that becomes the Jiva in a world of Jiva^.” 
This is an epithet, a statement of immense bearing and 
consequence. For it means that each soul, each being 
in its spiritual reality is the very Divine, however partial 
its actual manifestation of him in Nature. And it means 
too, if words have any sense, that each manifesting spirit, 
each of the many, is an eternal individual, an eternal 
unborn undying power of the one Existence. We call 
this manifesting spirit the Jiva, because it appears here 
as if a living creature in a world of living creatures, and 
we speak of this spirit in man as the human soul and 
think of it in the terms of humanity only. But in truth 
it is something greater than its present appearance and 
not bound to its humanity: it was a lesser manifestation 
than the human in its past, it can become something 
much greater than mental man in its future. And when 
this soul rises above all ignorant limitation, then it puts 
on its divine nature of which its humanity is only a 
temporary veil, a thing of partial and incomplete signi- 
ficance. The individual spirit exists and ever existed 
beyond in the Eternal, for it is itself everlasting, sanatam. 
It is evidently this idea of the eternal individual which 
leads the Gita to avoid any expression at all suggestive 
of a complete dissolution, and to speak rather of 
the highest state of the soul as a dwelling in the Purushot- 
tama, tiivasisyasi mqyyeva. If, when speaking of the one 
Self of all, it seems to use the language of Adwaita, yet 
this enduring truth of the eternal individual, mamatkiak 
sanStam^, adds something which brings in a qualification 
and appears edmost to accept the seeing of the Visishta- 
dwaita, —-though we must not therefore leap at once to 
the conclusion that that alone is the Gita's philosophy 
IX that its doctrine is identical with the later doctrine 
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of Ramanuja. Still this much is clear that there is an 
eternal, a real and not only an illusive principle of multi* 
plicity in the spiritual being of the one divine Existence. 

This eternal individual is not other than or in any 
way really separate from the Divine Purusha. It is the 
Lord himself, the Ishwara \\dio by virtue of the eternal 
multiplicity of his oneness — ^is not all existence a rendering 
of that truth of the Infinite? — exists for ever as the 
immortal soul within us and has taken up this body and 
goes forth from the transient framework when it is cast 
away to disappear into the elements of Nature. He brings 
in with him and cultivates for the enjoyment of the 
objects of mind and sense the subjective powers of 
Prakriti, mind and the five senses, and in his going forth 
too he goes taking them as the wind takes the perfumes 
from a vase. But the identity of the Lord and the soul 
in mutable Nature is liidden from us by outward appear- 
ance and lost in the crowding mobile deceptions of that 
Nature. And those who allow themselves to be governed 
by the figures of Nature, the figure of humanity or any 
other form, will never see it, but will ignore and despise 
the Divine lodged in the human bod). Their ignorance 
caimot perceive him in his coming in and his going forth 
or in his staying and enjoying and assumption of quality, 
but sees only what is there visible to the mind and senses, 
not the greater truth which can only be glimpsed by 
the eye of knowledge. Never can they have sight of him, 
even if they strive' to do so, until they learn to put away 
the limitations of the outward consciousness* and build 
in themselves their spiritual being, create for it, as it 
were, a form in their nature. Man, to know himself, 
must be krtitma, formed and complete in the Sfdiitual 
mould, enlightened in the spiritual vision. The Yogins 
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who have this eye of knowledge, see the Divine Be^ 
we are in their own endless reality, their own eternity 
spirit. Illumined, they see the Lord in themselves and 
are delivered from the crude material limitation, from 
the form of mental personality, from the transient life 
formulation: they dwell immortal in the truth of the self 
and spirit. But they see him too not only in themselves, 
but in all the cosmos. In the light of the sim that illumines 
all this world they witness the light of the Godhead which 
is in us; the light in the moon and in fire is the light of the 
Divine. It is the Divine who has entered into this form of • 
earth and is the spirit of its material force and sus tains 
by his might these multitudes. The Divine is the godhead 
of Soma who by the rasa, the sap in the earth-mother, 
nourishes the plants and trees that clothe her surface. The 
Divine and no other is the flame of life that sustains the 
physical body of living creatures and turns its food into 
sustenance of their vital force. He is lodged in the heart 
of every breathing thing; from him arc memory and know- 
ledge and the debates of the reason. He is that which is 
known by all the Vedas and by all forms of knowing; he 
is the knower of Veda and the maker of Vedanta. In 
other words, the Divine is at once the Soul of matter an*! 
the Soul of life and the Soul of mind as well as the Soul 
of the supramental light that is beyond mind and its 
limited reasoning intelligence. 

Thus the Divine is manifest in a double soul of his mys- 
tery, a twofold power, ivat) imau purufau; he supports at 
once the spirit ci mutable things that is all these exis- 
tences, kfarafi sarvd^i bkStani, and the immutable ^irit 
that stands above them in his impertmbable immol^ty 
eternal silence and calm. And it is by the force of the 
Divine in them that the mind and heart and will of «nan 
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are so powerfully drawn in different directions by these 
two spirits as if by opposing and incompatible attractions 
one insistent to annul the other. But the Divine is neither 
wholly the Kshara, nor wholly the Akshara. He is greater 
than the immutable Self and he is much greater than the 
Soul of mutable things. If he is capable of being both 
at once, it is because he is other than they, anyah, the 
Purushottama above all cosmos and yet extended in the 
world and extended in the Veda, in self-knowledge and 
in cosmic experience. And whoever thus knows and sees 
him as the Purushottama, is no longer bewildered whether 
by the world-appearance or by the sepalrate attraction 
of these two apparent contraries. These at first confront 
each other here in him as a positive of the cosmic action 
and as its negative in the Self who has no part in an 
action that belongs or seems to belong entirely to the 
ignorance of Nature. Or again they challenge his con- 
sciousness as a positive of pure, indeterminable, stable, 
eternal self-existence and as its negative of a world of 
elusive determinations and relations, ideas and forms, 
perpetual unstable becoming and the creating and uncreat- 
ing tangle of action and evolution, birth and death, appear- 
ance and disappearance. He embraces and escapes 
them, overcomes their opposition and becomes all- 
knowing, seamavid, a whole-knower. He secs the entire 
sense both of the self and of things; he restores the integral 
reality of the Divine;* he unites the Kshara and the 
Akshara in the Purushottama. He loves, worships, cleaves 
to and adores the supreme Self of his and all existence, 
the one Lord of his and all energies, the dose and far-off 
Eternal in and beyond the world. And be does this too 
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with no single side or portion of himself, exclusive sjnri- 
tualised mind, blinding light of the heart intense but 
divorced from largeness, or sole aspiration of the will in 
works, but in all the perfectly illumined ways of his being 
and his becoming, his soul and his nature. Divine in the 
equality of his imperturbable self-existence, one in it with 
all objects and creatures, he brings that boundless equa- 
lity, that deep oneness down into his mind and heart 
and life and body and founds on it in an indivisible 
integrality the trinity of divine love, divine works and 
divine knowledge. This is the Gita’s way of salvation. 

And is that not too after all the real Adwaita which 
makes no least scission in the one eternal Existence? This 
utmost undividing Monism sees the one as the one even 
in the multiplicities of Nature, in all aspects, as much in 
the reality of self and of cosmos as in that greatest reality 
of the supracosmic which is the source of self and the 
truth of the cosmos and is not bound either by any affir- 
mation of universal becoming or by any universal or 
absolute negation. That at least is the Adwaita of the Gita. 
This is the most secret Shastra, says the Teacher to 
Arjuna; this is the supreme teaching and science which 
leads us into the heart of the highest mystery of existence. 
Absolutely to know it, to seize it in knowledge and feeling 
and force and experience is to be perfected in the trans- 
formed understanding, divinely satisfied in heart and 
successful in the supreme sense and objective of all will 
and action and works. It is the way to be immortal, to 
rise towards the highest divine nature and to assume the 
eternal Dharma. 
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The development of the idea of the Gita has reached a 
point at which one question alone remains ibr solution, — 
the question of our nature bound and defective and how 
it is to effect, not only in principle but in all its movements, 
its evolution from the lower to the higher being 
and from the law of its present action to the immortal 
Dharma. The difficulty is one which is implied in certain 
of the positions laid down in the Gita, but has to be 
brought out into greater prominence than it gets there 
and to be put into a clearer shape before our intelligence. 
The Gita proceeded on a psychological knowledge which 
was familiar to the mind of the time, and in the steps 
of its thought it was well able to abridge its transitions, 
to take much for granted and to leave many things 
unexpressed which we need to have put strongly into 
light and made precise to us. Its teaching sets out at the 
beginning to propose a new source and level for our 
action in the world; that was the starting-point and that 
motives also the conclusion. Its initial object was not 
precisely to propose a way of liberation, mok^a, but rather 
to show the compatibility of works with the souPs effort 
towards liberation and of spiritual freedom itself when 
once attained with continued action in the world, muktasya 
karma. Incidentally, a synthetic Yoga or psychological 
method of arriving at spiritual liberation and perfection 
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has been developed and certain metaphysicsd affirmations 
have been put forward, certain truths of our being and 
nature on which the validity of this Yoga reposes. But 
the original preoccupation remains throughout, the origi- 
nal difficulty and problem, how Aijuna, disbdged by 
a strong fevulsion of thought and feeling from the estab- 
lished natural and rational foundations and standards 
of action, is to find a new and satisfying spiritual norm 
of works, or how he is to live in the truth of the Spirit — 
since he can no longer act according to the partial truths 
of the customary reason and nature of man — and yet to 
do his appointed work on the battle-field of Kurukshetra. 
To live inwardly calm, detached, silent in the silence of 
the impersonal and universal Self and yet do dynami- 
cally the works of dynamic Nature, and more largely, 
to be one with the Eternal within us and to do all the will 
of the Eternal in the world expressed through a subli- 
mated force, a divine height of the {personal nature 
uplifted, liberated, universalised, made one with God- 
nature, — this is the Gita’s solution. 

Let us see what this comes to in the most plain and posi- 
tive terms and from the standpoint of the problem which 
is at the root of Aijuna’s difficulty and refusal. His duty 
as a human being and a social being is the discharge of 
the high function of the Kshatriya without which the 
frame of society cannot be maintained, the ideals of the 
race cannot be indicated, the harmonious order of right 
and justice cannot be upheld against the anarchic violence 
cd* oppression, wrong and injustice. And yet the appeal 
to duty by itself can no longer satisfy the protagonist of 
the struggle because in the terrible actuality of Kuru- 
kshetra it presents itself in harsh, perplexed and ambi- 
guous terms. The discharge of his social duty has suddenly 
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come to signify assent to an enormous result sin and 
sorrow and suffering; the customary means of maintain- 
ing social order and justice is found to lead instead to a 
great disorder and chaos. The rule of just claim and 
interest, that which we call rights, will not serve him 
here; for the kingdom he has to win for himself and his 
brothers and his side in the war is indeed rightly theirs 
and its assertion an overthrow of Asuric tyranny and a 
vindication of justice, but a blood-bespatteied justice and 
a kingdom possessed in sorrow and with the stain on it 
of a great sin, a monstrous harm done to society, a veri- 
table crime against the race. Nor will the rule of Dharma, 
of ethical right, serve any better; for there is here a con- 
flict of dharmas. A new and greater yet unguessed rule is 
needed to solve the problem, but what is that rule? 

For to withdraw from his work, to take refuge in a 
saintly inactivity and leave the imperfect world with its 
unsatisfying methods and motives to take care of itself 
is one possible solution easy to envisage, easy to execute, 
but this is the very cutting the knot that has been 
insistently forbidden by the Teacher. Action is demanded 
of man by the Master of the world who is thr 
master of all his works and whose world is a field of 
action, whether done through the ego and in the igno- 
rance or partial light of the limited human reason or ini- 
tiated from a higher and more largely seemg plane of 
vision and motive. Again, to abandon this particular 
action as evil would be another kind of solution, the 
ready resort of the short-sighted moralising mind, but to 
thb evasion too the Teacher refuses his assent. Aijuna’s 
abstention would work a much greater sin and evil: k 
would mean, if it had any effect at aU, the triun^h of 
wrong ai»l injustice and the rejection of his own tnissioa 
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as an instrument of the divine workings. A violent crisis 
in the destinies of the race has been brought about not 
by any blind motion of forces or solely by the confused 
clash of human ideas, interests, passions, egoisms, but by 
a Will which is behind these outward appearances. This 
truth Arjuna must be brought to see; he must learn to 
act impersonally, imperturbably as the instrument not of 
his little personal desires and weak human shrinkings, 
but of a vaster and more luminous Power, a greater all- 
wise divine and universal Will, He must act impersonally 
and universally in a high union ol his soul with the 
inner and outer Godhead, yukia^ in a calm Yoga with 
his own supreme Self and the informing Self of the 
universe. 

But this truth cannot be rightly seen and this kind 
of action cannot be rightly undertaken, cannot become 
real as long as man is governed by the ego, even by the 
half-enlightened unUlumined sattwic ego of the reason 
and the mental* intelligence. For this is a truth of the 
spirit, this is an action from a spiritual basis. A spiritual, 
not an intellectual knowledge is the indispensable requi- 
site for this way of works, its sole possible light, medium, 
incentive. First, therefore, the Teacher points out that 
all these ideas and feelings which trouble, perplex and 
baffle Aijuna, joy and sorrow, desire and sin, the mind’s 
turn towards governing action by the outward results 
of action, the human shrinking from what seems terrible 
and formidable in the dealings of the universal Spirit 
with the world, are things bom of the subjection of our 
consciousness to a natural ignorance, the way of working 
of a lower nature in which the soul is involved and secs 
itself as a separate ego returning to the action of things 
upon it dual reactions of pain and pleasure, virtue and 
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vice, right and wrong, good happening and evil fortune. 
These reactions create a tangled web of perplexity in 
which the soul is lost and bewildered by its own igno- 
rance; it has to guide itself by partial and imperfect 
solutions that serve ordinarily with a stumbling suffi- 
ciency in the normal life, but fail when brought to the 
test of a wider seeing and a profoundcr experience. To 
understand the real sense of action and existence one 
must retreat behind all these appearances into the truth 
of the spirit; one must found self-knowledge before one 
can have the basis of a right world-knowledge. 

The first requisite is to shake the wings of the soul 
free from desire and passion and troubling emotion and 
all this perturbed and distorting atmosphere of human 
mind into an ether of dispassionate equality, a heaven 
of impersonal calm, am egoless feeling and vision of 
things. For only in that lucid upper air, reaches free from 
adl storm and cloud, can self-knowledge come and the law 
of the world and the truth of Nature be seen steadily auid 
with an embracing eye and in an undisturbed and aJl- 
comprehending and all-penetrating light. Behind this 
little personality which is a helpless instrument, a passive 
or vainly resistant puppet of Nature and a form figured 
in her creations, there is an impersonal self one in all 
which sees and knows all things; there is an equal, 
impartial, universal presence and support of creation, a 
witnessing consciousness that suffers Nature to work out 
the becoming of things in their own type, svabhdva, but 
does not involve and lose itself in the action she initiates. 
To draw back from the ego and the troubled personality 
into this calm, equal, eternal, universal, impersonal Self 
is the first step towards a seeing action in Yogk done 
in conscious union with the divine Being and the infallible 
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Will that, however obscure now to us, manifests itself 
in the universe. 

When we live* tranquilly poised in this self of imper* 
sonal wideness, then because that is vast, calm, quiescent, 
impersonal, our other little false self, our ego of action 
disappears into its largeness and we see that it is Nature 
that acts and not we, that all action is the action of 
Nature and can be nothing else. And this thing we call 
Nature is a universal executive Power of eternal being 
in motiop which takes different shap>es and forms in this 
or that class of its creatures and in each individual of 
the species according to its type of natural existence and 
the resultant function and law of its works. According 
to its nature each creature must act and it cannot act 
by anything else. Ego and personal will and desire are 
nothing more than vividly conscious forms and limited 
natural workings of a universal Force that is itself form- 
less and infinite and far exceeds them; reason and intel- 
ligence and mind and sense and life and body, all that 
we vaunt or take for our own, are Nature’s instruments 
and creations. But the impersonal Self does not act 
and is not part of Nature: it observes the action from 
behind and above and remains lord of itself and a free 
and impassive knower and witness. The soul that lives 
in this impersonality is not affected by the actions of 
which our nature is an instrument; it does not reply to 
th(»n or their effects by grief and joy, desire and shrink- 
ing, attraction and repulsion or any of the hundred 
dualities that draw and shake and aiRict us. It regards 
all men and all things and all happenii^ with equal 
eyes, watches the modes or qualities of Nature acting 
on the modes or qualities, sees the whole secret of the 
mechanism, but is itself beyond these modes and quaUties, 
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a pure absolute essential being, impassive, free, at peace. 
Nature works out her action and the soul impersonal and 
universal supports her but is not involved, is not attached, 
is not entangled, is not troubled, -is not bewildered. If 
we can live in this equal self, we too are at peace; our 
works continue so long as Nature’s impulsion prolongs 
itself in our instruments, but there is a spiritual freedom 
and quiescrace. 

This duality of Self and Nature, quiescent Purusha, 
active Prakriti, is not, however, the whole of our being; 
these are not really the two last words in the matter. If 
it were so, either all works jvould be quite indifierent 
to the soul and this or that action or refraining from 
action would take place by some ungoverned turn of the 
mobile variations of the gunas, — ^Aijuna would be 
moved to battle by rajasic impulse in the instruments 
or withheld from it by tamasic inertia or sattwic indiffer* 
ence, — or else, if it so is that he must act and act only in 
this way, it would be by some mechanical determinism 
of Nature. Moreover, since the soul in its retreat would 
come to live in the impersonal quiescent Self and cease 
to live at all in active Nature, the final result would be 
quiescence, inaction, cessation, inertia, not the action 
imposed by the Gita. And, finally, this duality gives 
no real explanation why the soul is at all called to 
involve itself in Nature and her works ; for it cannot be that 
the one ever uninvolved sclf-conscient spirit gets itsdf 
involved and loses its self-knowledge and has to return 
to that knowledge. This pure Self, this Atman is on the 
contrary always there, always the same, always the 
otK se]f<conscient impersonal aloof Witness or impartial 
supporter of the action. It is this lacuiui, this impossible 
vacuum that compels us to suppose two Punishas or two 
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poses of the oiie Purusha, one secret in the Self that 
observes all from its self-existence — or perhaps observes 
nothing, another self-projected into Nature that lends 
itself to her action and identifies itself with her creations. 
But even this dualism of Self and Prakriti or Maya 
corrected by the dualism of the two Purushas is not the 
whole philosophic creed of the Gita. It goes beyond 
them to the supreme all-embracing oneness of a higher 
Purusha, Purushottama. 

The Gita affirms that there is a supreme Mystery, 
a highest Reality that upholds and reconciles the truth 
of these two different manifestations. There is an utmost 
supreme Self, Lord and Brahman, one who is both the 
impersonal and the personal, but other and greater than 
either of them and other and greater than both of them 
together. He is Purusha, Self and soul of our being, 
but he is also Prakriti; for Prakriti is the power of the 
All-Soul, the |}ower of the Eternal and Infinite self- 
moved to action and creation. The supreme Ineffable, 
the universal Person, he becomes by his Prakriti all 
these creatures. The supreme Atmah and Brahman, he 
manifests by his Maya of self-knowledge and his Maya 
of ignorance the double truth of the cosmic riddle. The 
supreme Lord, master of his Force, his Shakti, he creates, 
impels and governs all this Nature and all the personality, 
power and works of these innumerable existences. Each 
soul is a partial being of this self-existent One, an eternal 
soul of this All-Soul, a partial manifestation of this supreme 
Lord and his universal Nature. All here is this Divine, 
this Godhead, Vasudeva; for by Nature and the soul in 
Nature he becomes all that is and everything proceeds 
from him and lives in or by him, though he himself is 
greater than any widest manifestation, any deepest spirit, 
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any cosmic figure. This is the complete truth of existence 
and this all the secret of the universal action that we have 
seen disengaging itself from the later chapters of the Gita. 

But how (Joes this greater truth modify or how afiect 
the principle of spiritual action? It modifies it to begin 
with in this fundamental matter that the whole meaning 
of the relation of Self and soul and Nature gets changed, 
opens out to a new vision, fills in the blanks that were left, 
acquires a greater amplitude, assumes a true and spiri* 
tually positive, a flawlessly integral significance. The 
world is no longer a purely mechanical qualitative 
action and determination of Nature set over against the 
quiescence of an impersonal self-existence which has no 
quality or power of self-determination, no ability or 
impulse to create. The chasm left by this unsatisfactory 
dualism is bridged and an uplifting unity revealed between 
knowledge and works, the soul and Nature. The quiescent 
impersonal Self is a truth, — ^it is the truth of the calm of 
the Godhead, the silence of the Eternal, the fireedom of 
the Lord of all birth and becoming and action and crea- 
tion, his calm infinite freedom of self-existence not bound, 
troubled or affected by his creation, not touched by the 
action and reaction of his Nature. Nature itself is now no 
inexplicable illusion, no separated . and opposite pheno- 
menon, but a movement of the Eternal, all her stir and 
activity and multiplicity founded and supported on the 
detached and observing tranquillity of an immutable self 
and spirit. The Lord of Nature remains that immutable 
self even while he is at the same time the one and multiple 
soul of the universe and becomes in a partial manifesta- 
tion all these forces, powers, consciousnesses, gods, animals, 
things, men. Nature of the gunas is a lower sdf-limited 
action of his power; it is nature of imperfectly emudous 
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manifestation and therefore of a «Ttain ignorance. 
The truth of the self, even as the truth of the Divine, is 
held back from her surface force absorbed here in its outer 
action — much as man’s deeper being is held back from 
the knowledge of his surface consciousness — until the soul 
in her turns to find out this hidden thing, gets inside 
itself and discovers its own real verities, its heights and its 
depths. That is why it has to draw back from its little 
personal and egoistic to its large and impersonal, immut- 
able and universal Self in order to become capable of self- 
knowledge. But the Lord is there, not only in that Self, 
but in Nature. He is in the heart of every creature and 
guides by his presence the turnings of this great natural 
mechanism. He is present in all, all lives in him, all is 
himself because all is a becoming of his being, a portion 
or a figure of his existence. But all proceeds here in a lower 
partial working that has come out of a secret, a higher 
find greater and completer nature of Divinity, the eternal 
infinite nature or absolute self-power of the Godhead, 
devdtmaSakli. The perfect integrally conscious soul hidden 
in man, an eternal portion of Deity, a spiritual being 
of the eternal Divine Being, can open in us and can too 
open us to him if we live constantly in this true truth 
of his action and our existence. The seeker of Godhead has 
to get back to the reality of his immutable and eternal 
impersonal self and at the same time he has to see every- 
where the Divine fi'om whom he proceeds, to see him as 
all, to see him in the whole of this mutable Nature and 
in every paxt and result of her and in all her workings and 
there too to make himself one with God, there too to live 
in him, to enter there too into the divine oneness. 
He unites in that integrality the divine calm and 
freedom of his deep essential enstence with a supreme 
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power of mstrumental action in his divinised self of 
Nature. 

But how is this to be done? It can be done first by a 
right spirit in our will of works. The seeker has to regard 
all his action as a sacrifice to the Lord of works who is 
the eternal and universal Being and his own highest Self 
and the Self of all others and the supreme alhinhabiting, 
all-containing, all-governing Godhead in the universe. 
The whole action of Nature is such a sacrifice,— offered 
at first indeed to the divine Powers that move her and 
move in her, but these powers are only limited forms and 
names of the One and illimitable. Man ordinarily offers 
his sacrifice openly or under a disguise to his own ego; 
his oblation is the fabe action of his own self-vdll and 
ignorance. Or he offers hb knowledge, action, aspiration, 
works of energy and effort to the gods for partial, temporal 
and personal aims. The man of knowledge, the liberated 
soul offers on the contrary all hb activities to the one 
eternal Godhead without any attachment to their fhiit 
or to the satisfaction of his lower personal desires. He 
works for Grod, not for himself, for the universal welfare, 
for the Soul of the world and not for any particular 
object which b of his own personal creation or for any 
construction of hb mental will or object of his vital long- 
ings, as a divine agent, not as a principal and separate 
profiteer in the world-commerce. And this, it must be 
noted, b a thing that cannot be really done except in 
proportion as the mind arrives at equality, universality, 
wide impersonality and a clear freedom from every 
dbguise of the insistent ego for without these things the 
rJaim to be thus acting is a pretension or an illusion. The 
whole action of the world b the business of the Lord of 
the universe, the concern of the self-existent S{urit o£ 
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iidiom it is the unceasing creation, the progressivv 
becoming, the significant manifestation and living symbol 
in Nature. The fruits are his, the results are those deter- 
mined by him and our personal action is only a minor 
contribution ruled or overruled, so far as its motive is an 
egoistic claim, by this Self and Spirit in us who is the 
Self and Spirit in all and governs things for the universal 
end and good and not for the sake of our ego. To work 
impersonally, desirelessly and without attachment to the 
fruits of our work, for the sake of Gkxl and the world 
and the greater Self and the fulfilment of the universal 
will, — ^this is the first step towards liberation and per- 
fection. 

But beyond this step there lies that other greater motion, 
the inner surrender of all our actions to the Divinity 
within us. For it is infinite Nature that impels our works 
and a divine Will in and above her that demands action 
of us; the choice and turn our ego gives to it is a contri- 
bution of our tamasic, rajasic, sattwic quality, a defor- 
mation in the lower Nature. The deformation comes by 
the ego thinking of itself as the doer; the character of 
the act takes the form of the limited personal nature and 
the soul is bound up with that and its narrow figures and 
does not allow the act to proceed freely and purely from 
the infinite power within it. And the ego is chained to 
the act and its outcome; it must suffer the personal 
consequence and reaction even as it claims the responsible 
origination and personal will of the doing. The free 
perfect working comes first by referring and finally by 
surrendering altogether the action and its origination 
to the divine Masto* of our existence; for we feel it pro- 
gressively taken up by a supreme Presence within us, the 
soul drawn into deep intimacy and close unity with an 
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inner Power and Godhead and the work originated 
directly from the greater Self, from the all-wise, infinite, 
tmiversal force of an eternal being and not from the 
ignorance of the little personal ego. The action is chosen 
and shaped according to the nature, but entirely by the 
divine Will in the nature, and it is therefore free and 
perfect within, whatever its outward appearance; it 
comes stamped with the inward spiritual seal of the 
Infinite as the thing to be done, the movement and the 
step of the movement decreed in the ways of the omni- 
scient Master of action, kartavyam karma. The soul of the 
liberated man is free in its impersonality, even while he 
contributes to the action as its means and its occasion 
his instrumental personal self-creation and the special 
will and power in his nature. That will and power is now 
not separately, egoistically his own, but a force of the 
suprapersonal Divine who acts in this becoming of his own 
self, this one of his myriad personalities by means of 
the characteristic form of the natural being, the swabhava. 
This is the high secret and mystery, uttamam raha^m, 
of the action of the liberated man. It is the result of a 
growing of the human soul into a divine Light and of the 
union of its nature with a highest universal nature. 

This change cannot come about except by knowledge. 
There is necessary a right knowledge of self and God 
and world and a living and growing into the greater 
consciousness to which that knowledge admits ris. We 
know now what the knowledge is. It is sufficient to 
remember that it reposes on another and wider vision 
than the hmnan mental, a changed vision and experience 
by which one is first of all liberated from the liixdtatiom 
of the ego-sense and its contacts and feels and sees the 
one self in all, all in God, all beings as Vasudeva, all 
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U vessels of the Godhead and one’s self too as a significant 
being and soul-power of that one Godhead; it treats in 
a spiritual uniting consciousness all the happenings of 
the lives of others as if they were happenings of one’s 
own life; it allows no wall of separation and lives in a 
universal sympathy with all existences, while amidst the 
world-movement one still does the work that has to be 
done for the good of all, sarva-bhuta-hite, according to the 
way appointed by the Divine and in the measure imposed 
by the command of the Spirit who is Master of Time. 
Thus living and acting in this knowledge the soul of man 
becomes united with the Eternal in personality and 
in impersonality, lives in the Eternal though acting in 
Time, even as the Eternal acts, and is free, perfect and 
blissful whatever may be the form and determination of 
the work done in Nature. 

The liberated man has the complete and total know- 
ledge, kftsnavid, and does all works without any of the 
restrictions made by the mind, krtsnakrt, according to 
the force aiid freedom and infinite power of the divine 
will within him. And since he is united with the Eternal, 
he has too the pure spiritual and illimitable joy of his 
eternal existence. He turns with adoration to the Self 
of whom he is a portion, the Master of his works and 
divine Lover of his soul and nature. He is not an impassive 
calm spectator only; he lifis not only his knowledge and 
will to the Eternal, but his heart also of love and adoration 
and passion. For without that uplifting of the heart his 
whole nature is not fulfilled and united with God; the 
ecstasy of the spirit’s calm needs to be trans&rmed by 
the ecstasy of the soul’s Ananda. Beyond the personal 
Jiva and the impersonal Brahman or Atman he reacl^ 
the BUpracosmic Purushottama who is immutable in 
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impersonality and fulfils himself in personality and 
draws us to him through these two differmt attractions. 
The liberated seeker rises personally to that highest 
Numen by his soul’s love and joy in God and the adoration 
of the will in him for the Master of its works; the peace 
and largeness of his impersonal universal knowledge is 
perfected by delight in the self-existent integrsd close and 
intimate reality of this surpassing and universal Godhead. 
This delight glorifies his knowledge and unites it with the 
eternal delight of the Spirit in its self and its manifestation; 
this perfects too his personality in the supcrpcrson of the 
divine Punisha and makes his natural being and action 
one with eternal beauty, eternal harmony, eternal love 
and Ananda. 

But all this change means a total passing from the lower 
human to the higher divine nature. It is a lifting of our 
whole being or at least of the whole mental being that 
wills, knows and feels beyond what we are into some 
highest spiritual consciousness, some satisfying fullest 
power of existence, some deepest widest delight of the 
spirit. And this may well be possible by a transcendence 
of our present natmral life, it may well be possible in some 
celestial state beyond the earthly existence or still beyond 
in a supracosmic superconscience; it may happen by tran- 
sition to an absolute and infinite power and status of the 
Spirit. But while we are here in the body, here in life, 
here in action, what, in this change, becomes of die 
lower nature? For at present all our activities are deter- 
mined in their trend and shape by the nature, and this 
Nature here is the nature of the three gunas, and in 
all natural being and in all natural acrivities there is 
the triple guna, tamas with its ignorance and inertia, 
rajas with its Idnesis and action, its passion and grief 
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and perversion, sattwa ynth its light and happiness, and 
the Iwndage of these things. And granted that the soul 
becomes superior in the self to the three gunas, how does 
it escape in its instrumental nature from their working 
and result and bondage? For even the man of knowledge, 
says the Gita, must act according to his nature. To feel 
and bear the reactions of the gunas in the outer manifes* 
tation, but to be free from them and superior in the 
observing conscious self behind is not sufficient; for it 
leaves still a dualism of freedom and subjection, a con- 
tradiction between what we are within and what we are 
without, between our self and our power, what we know 
ourselves to he and what we will and do. Where is the 
release here, where the full elevation and transformation 
to the higher spiritual nature, the immortal Dharma, the 
law proper to the infinite purity and power of a divine 
being? If this change cannot be effected while in the body, 
then so it must be said, that the whole nature cannot be 
transformed and there must remain an unreconciled 
duality until the mortal type of existence drops off like 
a discarded shell from the spirit. But in that case the gospel 
of works cannot well be the right or at least cannot be the 
ultimate gospel: a perfect quiescence or at least as perfect 
a quiescence as possible, a progressive Sannyasa and 
renunciation of works would seem still to be the true 
counsel of perfection, — as indeed the Mayavadin contends, 
who says that the Gita's way is no doubt the right way so 
long as we remain in action, but still all works are an 
illusion and quiescence the highest path. To act in this 
spirit is w^, but only as a transition to a renimciation of 
all works, to cessation, to an absolute quiescence. 

. This is the difficulty which the Gita has still to meet 
in order to justify works to the seeker after the Spirit. 
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Otherwise it must say to Aijuna, “Act temporarily in this 
fashion, but afterwards seek the higher way of renunciation 
of works.” But, on the contrary, it has ssiid that not 
the cessation of works, but renunciation of desire is the 
better way; it has spoken of the action of the liberated 
man, mukta^a karma. It has even insisted on doing all 
actions, sarva^i karmS^i, kftsnakrt; it has said that in what* 
ever way the perfected Yogin lives and acts, he lives and 
acts in God. This can only be, if the nature also in its 
dynamics and workings becomes divine, a power imper- 
turbable, intangible, inviolate, pure and untroubled 
by the reactions of the inferior Prakriti. How and by 
what steps is this most difficult transformation to be 
effected? What is this last secret of the soul’s perfection? 
what the principle or the process of this transmutation 
of our human and earthly nature? 





XVII 


DEVA AND ASURA* 

The practical difficulty of the change from the ignorant 
and shackled normal nature of man to the dynamic free- 
dom of a divine and spiritual being will be apparent if we 
ask ourselves, more narrowly, how the transition can be 
effiected from the fettered embarrassed functioning of the 
three qualities to the infinite action of the liberated man 
who is no longer subject to the gunas. The transition is 
indispensable; for it is clearly laid down that he must be 
above or else without the three gunas, trigu^dtita, nistrai- 
gu^a. On the other hand it is no less clearly, no less 
emphatically laid down that in every natural existence here 
on earth the three gunas are there in their inextricable 
working and it is even said that all action of man or 
creature or force is merely the action of these three modes 
upon each other, a functioning in which one or other pre- 
dominates and the rest modify its operation and results, 
gu^ gu^efu vartante. How then can there be another dyna- 
mic and kinetic nature or any other kind of works? To 
act is to be subject to the three qualities of Nature; to be 
beyond these conditions of her working is to be silent in 
the spirit. The Ishwara, the Supreme who is master of all 
her works and functions and guides and determines them 
by his divine will, is indeed above this mechanism of qua- 
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lity, not touched or limited by her modes; but still it would 
seem that he acts always through them, always shapes by 
the power of the swabhava and through the psycbolc^cal 
machinery of the gunas. These three are fundamental 
properties of Prakriti, necessary operations of the executive 
Nature force whiKh takes shape here in us and the Jiva 
himself is only a portion of the Divine in this Prakriti. If 
then the liberated man still does works, still moves in the 
kinetic movement, it must be so that he moves and acts, 
in Nature and by the limitation of her qualities, subject 
to their reactions, not, in so far as the natural part of him 
persists, in the freedom of the Divine. But the Gita has 
said exactly the opposite, that the liberated Yogin is deli> 
vered from the guna reactions and whatever he does, 
however he lives, moves and acts in God, in the power of 
his freedom ami immortality, in the law of the supreme 
eternal Infinite, sarvathd vartamano'pi sa yo'^ mayi vartate. 
There seems here to be a contradiction, an impasse. 

But this is only when we knot ourselves up in the rigid 
logical oppositions of the analytic mind, not when we look 
freely and subtly at the nature oi spirit and at the spirit in 
Nature. What moves the world is not really the modes of 
Prakriti, — ^these 2ire only the lower aspect, the mechanism 
of our normal nature. The real motive power is a divine 
spiritual Will which uses at present these inferior condi- 
tions, but is itself not limited, not dominated, not mecha- 
nised, as is the human will, by the gunas. No doubt, since 
these modes are so universal in their action, they must 
proceed from something inherent in the power of the 
Spirit; theare must be powers in the divine Will-force 
from which these aspects of Prakriti have their origin. 
For everything in the lower normal nature is derived 
from the higher spiritual power of being of the Purushot- 
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tama, mattah pravmrtaUi it does not come into being 
de novo and without a spiritual cause. Something in the 
essential power of the spirit there must be from which 
the sattwic light and satisfaction, the rajasic kinesis, the 
tamasic inertia of our nature are derivations and of 
which they are the imperfect or degtaded forms. But 
once we get back to these sources in their purity above 
this imperfection and degradation of them in which we 
live we shall find that these motions put on a quite 
different aspect as soon as we begin to live in the spirit. 
Being and action and the modes of being and action 
become altogether different things, far above their present 
limited appearance. 

For what is behind this troubled kinesis of the cosmos 
with all its clash and struggle? What is it that when it 
touches the mind, when it puts on mental values, creates 
the reactions of desire, striving, straining, error of will, 
sorrow, sin, pain? It is a will of the spirit in movement, 
it is a large divine will in action which is not touched 
by these things; it is a power^ of the free and infinite 
conscious Godhead which has no desire because it exer- 
cises universal possession and a spontaneous Ananda of 
its movement. Wearied by no striving and straining, it 
enjoys a free mastery of its means and its objects; misled 
by no error of the will, it holds a knowledge of self and 
things which is the source of its mastery and its Ananda: 
overcome by no sorrow, sin or pain, it has the joy and 
purity of its being and the joy and purity of its power. 
The soul that lives in God acts by this spiritual will and 
not by the normal wiU of the unliberated mind : its kinesis 

takes place by this spiritual force and not by the rajasic 

/ 

* ttpot, 
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mode of Nature, precisely because it no longer lives in 
the lower movement to which that deformation belongs, 
but has got back in the divine nature to the pure and per- 
fect sense* of the kinesis. 

And again what is behind the inertia of Nature, 
behind this Tamas which, when complete, makes her action 
like the blind driving of a machine, a mechanical impetus 
unobservant of anything except the groove in wluch 
it is set to spin and not conscious even of the law of that 
motion, — this Tamas that turns cessation of the accus- 
tomed action into death and disintegration and becomes 
in the mind a power for inaction and ignorance? This 
Tamas is an obscurity which mistranslates, we may say, 
into inaction of power and inaction of knowledge the 
Spirit’s eternal principle of calm |psd repose — the repose 
which the Divine never lose^ even while he acts, the 
eternal repose which supptorts his integral action of 
knowledge and the force of his creative will both there in 
its own infinities and here in an apparent limitation of 
its working and self-awareness. The peace of the God- 
head is not a disintegration of energy or a vacant inertia; 
it would keep all that Infinity has known and done 
gathered up and concentratedly conscious in an omni- 
potent silence even if the Power everywhere ceased for a 
time actively to know and create. The Eternal does not 
need to sleep or rest; he does not get tired and flag; he has 
no need of a pause to refresh and recreate his exhausted 
energies; for his energy is inexhaustibly the same, inde- 
fatigable and infinite. The Godhead is calm and at rest 
in the midst of his action; and on the other hand his very 
cessation of action would retain in it the full power and 
all the potentialities of his kinesis. The liberated soul 
enters into this calm and participates in the eternal 
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repose of the spirit. This is known to every one who has 
had any taste at all of the joy 'of liberation, that it con- 
tains an eternal power of calm. And that profound tran- 
quillity can remain in the very heart of action, can 
persevere in the most violent motion of forces. There 
may be an impetuous flood of thought, doing, will, move- 
ment, an overflowing rush of love, the emotion of the 
self-existent spiritual ecstasy at its strongest intensity, and 
that may extend itself to a fiery and forceful spiritual 
enjoyment of things and beings in the world and in the 
ways of Nature, and yet this tranquillity and repose would 
be behind the surge and in it, always conscious of its 
depths, always the same. The calm of the liberated man 
is not an indolence, incapacity, insensibility, inertia; 
it is full of immortal power, capable of all action, attuned 
to deepest delight, open to profoundest love and compas- 
sion and to every manner of intensest Ananda. 

And so too beyond the inferior light and happiness of 
that purest quality of Nature, Sattwa, the power that 
makes for assimilation and equivalence, right know- 
ledge and right deeding, fine harmony, firm balance, 
right law of action, right possession and brings so full a 
satisfaction to the mind, beyond this highest thing in 
the normal nature, admirable in itself so far as it goes 
and while it can be maintained, but precarious, secured 
by limitation, dependent on rule and condition, there 
is at its high and distant source a greater light and bliss 
firee in the free spirit. That is not limited nor dependent 
on limitation or rule or condition but self-existent and 
unalterable, not the result of this or that harmony amid 
the discords of our nature but the fount of harmony and 
able to create whatever harmony it vrill. That is a 
luminous spiritual and in its native action a direct supra- 
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mcDtal force of knowledge, jyodh, not our modified and 
derivative mental light, prakdSa. That is the light and 
bliss of widest self-existence, spontaneous self-knowledge, 
intimate universal identity, deepest self-interchange, 
not of acquisition, assimilation, adjystment and laboured 
equivalence. That light is full of a luminous spiritual 
will and there is no gulf or disparateness between its 
knowledge and its action. That delight is not our paler 
mental happiness, sukham, but a profound concentrated 
intense self-existent bliss extended to all that our being 
does, envisages, creates, a fixed divine rapture, Ananda. 
The liberated soul participates more and more pro- 
foundly in this light and bliss and grows the more perfecdy 
into it, the more integrally it unites itself with the Divine. 
And while among the gunas of the lower Nature there is 
a necessary disequilibrium, a shifting inconstancy of 
measures and a perpetual struggle for domination, the 
greater light and bliss, calm, will of kinesis of the Spirit 
do not exclude each other, arc not at war, are not even 
merely in equilibrium, but each an aspect of the two 
others and in their fullness all are inseparable and one. 
Our mind when it approaches the Divine may seem 
to enter into one to the exclusion of another, may appear 
for instance to achieve calm to the exclusion of kinesis 
of action, but that is because we approach him first 
through the selecting spirit in the mind. Afterwards 
when we are able to rise above even the spiritual mind, 
we can see that each divine power contains all the rest 
and can get rid of this initial error.* 

■ The account given hoe of the supreme spiritual and supramental form* 
of hipest Nature action corresponding to the gunas is not derived front tfao 
Gita, but introduced from spiritual experience. The Oita does not describe 
in any detail the action of the highest Nature, rahagtm uttaimt} it kava that 
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We see, then, that action is possible without the sub- 
jection of the soul to the normal degraded functioning 
of the modes of Nature. That functioning depends on the 
mental, vital and physical limitation into which we are 
cast; k is a deforn^ation, an incapacity, a wrong or 
depressed value imposed on us by the mind and life in 
matter. When we grow into the spirit, this dharma or 
inferior law of Nature is replaced by the immortal dharma 
of the spirit; there is the experience of a free immortal 
action, a divine illimitable knowledge, a transcendent 
power, an unfathomable repose. But still there remains 
the question of the transition; for there must be a tran- 
sition, a proceeding by steps, since nothing in God’s 
workings in this world is done by an abrupt action 
without procedure or basis. We have the thing we 
seek in us, but we have in practice to evolve it out of the 
inferior forms of our nature.® Therefore in the action of 
the modes itself there must be some means, some 
leverage, some point (Pappui, by which we can effect this 
transformation. The Gita finds it in the full develop- 
ment of the sattwic guna till that in its potent expansion 
reaches a point at which it can go beyond itself and 
disappear into its source. The reason is evident, 
because sattwa is a power of light and happiness, a force 


for the seeker to discover by his own spiritual experience. It only points out 
the nature of the high sattwic temperament and action through which this 
supreme mystery has to be reached and insists at the same time on the over* 
passing of Sattwa and transcendence of the three gunas* 

* This is firom the point of the view of our nature ascending upwards by 
self^conquest, effort and discipline. There must also intervene more and more 
a descent of the divine Light, Presence and Power into the being to transform 
it; otherwise the change at the point of culmination and beyond it cannot take 
place. That is why there comes in as the last movement the necessity of an 
absolute 8elf-iurrender» 
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that makes for calm and knowledge, and at its highest 
point it can arrive at a certain reflection, almost a mental 
identity with the spiritual light and bliss from which it 
derives. The other two gunas cannot get this .trans- 
formation, rajas into the divine kinetic will or tamas into 
the divine repose and calm, without the intervention of 
the sattwic power in Nature. The principle of inertia 
will always remain an inert inaction of power or an 
incapacity of knowledge until its ignorance disappears 
in illumination and its torpid incapacity is lost in the 
light and force of the omnipotent divine will of repose. 
Then only can we have the supreme calm. Therefore 
tamas must be dominated by sattwa. The principle 
of rajas for the same reason must remain always a rest- 
less, troubled, feverish or unhappy working because it 
has not right knowledge; its native movement is a wrong 
and perverse action, perverse through ignorance. Our 
will must purify itself by knowledge; it must get more 
and more to a right and luminously informed action before 
it can ' be converted into the divine kinetic will. That 
again means the necessity of the intervention of sattwa. 
The sattwic quality is a first mediator between the higher 
and the lower nature. It must indeed at a certain point 
transform or escape from itself and break up and dissolve 
into its source; its conditioned derivative seeking light 
and carefully constructed action must change into the 
flree direct dynamics and spontaneous light of the spirit. 
But meanwhile a high increase of sattwic power delivers 
us largely from the tamasic and the rajasic disqualifica- 
tion; and its own disqualification, once we are not pulled 
too much downward by rajas and tamas, can be sur- 
mounted with a greater ease. To develop sattwa till it 
becomes full of spiritual light and calm and happiness is 
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the first condition of this preparatory discipline of the 
nature. 

That, we shall find, is the whole intention of the 
remaining chapters of the Gita. But first it prefaces the 
consideration of this enlightening movement by a distinc* 
tion between two kinds of being, the Deva and the Asura; 
for the Deva is capable of a high self-transforming sattwic 
action, the Asura incapable. We must see what is the 
object of this preface and the precise bearing of this dis- 
tinction. The general nature of all human beings is the 
same, it is a mixture of the three gunas; it would seem 
then that in all there must be the capacity to develop 
and strengthen the sattwic element and turn it upward 
towards the heights of the divine transformation. That 
our ordinary turn is actually towards making oiu* reasop 
and will the servants of our rajasic or tamasic egoism, 
the ministers of our restless and ill-balanced kinetic desire 
or our self-indulgent indolence and static inertia, can 
only be, one would imagine, a temporary characteristic 
of our undeveloped spiritual being, a rawness of its 
imperfect evolution and must disappear when our con- 
sciousness rises in the spiritual scale. But we actually see 
that men, at least men above a certain level, fall very 
largely into two classes, those who have a dominant force 
of sattwic nature turned towards knowledge, self-control, 
beneficence, perfection and those who have a dominant 
force of rajasic nature turned towards egoistic greatness, 
satisfaction of desire, the indulgence of their own strong 
will and personality which they seek to impose on the 
world, not for the service of man or God, but for their 
own pride, glory and pleasure. These are the human 
representatives of the Devas and Danavas or Asuras, the 
Gods and the Titam. This distinction is a very ancient 
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one in Indian religious symbolism. The fundaniehtal 
idea of the Rig Veda is a struggle between the Gods and 
their dark opponents, between the Masters of Light, sons 
of Infinity, and the children of Division and Night, a battle 
ih which man takes part and which is reflected in*all his 
inner life and action. This was also a fundamental 
principle of the religion of Zoroaster. The same idea is 
prominent in later literature. The Ramayana is in its 
ethical intention the parable of an enormous conflict 
^tween the Deva in human form and the incarnate 
Rakshasa, between the representative of a high culture 
and Dharma and a huge unbridled force and gigantic 
civilisation of the exaggerated Ego. The Mahabharata, 
of which the Gita is a section, takes for its subject a life-long 
clash between human Devas and Asuras, the men of 
power, sons of the Gods, who are governed by the light 
of a high ethical Dharma and others who are embodied 
Titans, the men of power who are out for the service of 
their intellectual, vital and physical ego. The ancient 
mind, more open than ours to the truth of things behind 
the physical veil, saw behind the life of man great cosmic 
Powers or beings representative of certain turns or grades 
of the universal Shakti, divine, titanic, gigantic, demoniac, 
and men who strongly represented in themselves these 
types of nature were themselves considered as Devas, 
Asuras, Rakshasas, Pisachas. The Gita for its own 
purposes takes up this distinction and develops the 
difference between these two kinds of beings, deau 
bh&ta-sargatt. It has spoken previously of the nature 
which is Asuric and Rakshasic and obstructs God- 
knowledge, salvation and perfection; it now contrasts 
it with the Daivic nature which is turned to these 
things. 
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Aijuna, says the Teacher, is of the Deva nature. He 
need not grieve with the thought that by acceptance of 
battle and slaughter he will be yielding to the impubes 
of the Asura. The action on which all turns, the battle 
which 'Aijuna has to fight with the incarnate Godhead 
as hb charioteer at the bidding of the Master of the world 
in the form of the Time-Spirit, is a struggle to’establbh 
the kingdom of the Dharma, the empire of Truth, Right 
and Justice. He himself is bom in the Deva kind; he has 
developed in himself the sattwic being, until he has now 
come to a point at which he is capable of a high transfor- 
mation and liberation from the traigu^a and therefore 
even from the sattwic nature. The distinction between 
the Deva and the Asura is not comprehensive of all 
humanity, not rigidly applicable to all its individuals, 
neither is it sharp and definite in all stages of the moral 
or spiritual hbtory of the race or in all phases of the indi- 
vidual evolution. The tamasic man who makes so large 
a part of the whole, falls into neither category as it is here 
described, though he may have both elements in him in 
a low degree and for the most part serves tepidly the lower 
qualities. The normal man b ordinarily a mixture; but 
one or the other tendency b 'more pronounced, tends to 
make him predominantly rajaso-tamasic or sattwo-rajasic 
and can be said to be preparing him for either culmina- 
tion, for the divine clarity or the titanic turbulence. For 
here what b in question b a certain culmination in the 
evolution of the qualitative nature, as will be evident 
firom the descriptions given in the text. On one side there 
can be a sublimation of the sattwic quality, the culmina- 
tion or manifestation of the unborn Deva, on the other a 
lublimation of the rajasic turn of the soul in nature, the 
entire birth of the Asura. The one leads towards that 
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movement of liberation on which the Gita is about tt> lay 
stress ; it makes possible a high self-exceeding of the sattwa 
quality and a transformation into the likeness of the divine 
being, mmokfiya. The other leads away from that uni- 
versal potentiality and precipitates towards an exaggera- 
tion of our bondage to the ego. This is the point of the 
distinction., 

The Deva nature is distinguished by an acme of the sat- 
twic habits and qualities; self-control, sacrifice, the reli- 
gious habit, cleanness and purity, candour and straight- 
forwardness, truth, calm and self-denial, compassion to 
all beings, modesty, gentleness, forgivingness, patience, 
steadfastness, a deep sweet and serious freedom from all 
restlessness, levity and inconstancy are its native attri- 
butes. The Asuric qualities, wrath, greed, cunning, trea- 
chery, wilful doing of injury to othen, pride and arrogance 
and excessive self-esteem have no place in its composition. 
But its gentleness and self-denial and self-control are free 
too from all weakness: it has energy and soul-force, strong 
resolution, the fearlessness of the soul that lives in the 
right and according to the truth as well as its harmlessness, 
tejah, abhayam, dhrtih, ahitnsd, satyam. The whole being, 
the whole temperament is integrally pure; there is a seek- 
ing for knowledge and a calm and fixed abiding in know- 
ledge. This is the wealth, the plenitude of the man bom 
into the Deva nature. 

The Asuric nature has too its wealth, its plenitude of 
force, but it is of a very different, a powenfiil and evil 
kind. Asuric men have no true knowledge of the way of 
action or the way of abstention, the fulfilling or the hold- 
ing in of the nature. Truth is not in them, nor clean 
doing, nor faithful observance. They see naturally in the 
world nothing but a huge play of the satisfaction of self; 



sssAvs OK rm gita 


thcSrs is a world with Desire for its cause and seed and 
governing force and law, a world of Chance, a world 
devoid of just relation and linked Karma, a world without 
God, not true, not founded in Truth. Whatever better 
intelle&tual or higher religious dogma they may possess, 
this alone is the true creed of their mind and will in 
action; they follow always the cult of Dcsir^ and Ego. 
On that way of seeing life they lean in reality and by its 
falsehood they ruin their souls and their reason. The 
Asutic man becomes the centre or instrument of a fierce, 
Titanic, violent action, a power of destruction in the 
world, a fount of injury and evil. Arrogant, full of self- 
esteem and the drunkenness of their pride, these misguided 
souls delude themselves, persist in false and obstinate aims 
and pursue the fixed impure resolution of their longings. 
They imagine that desire and enjoyment are all the aim 
of life and in their inordinate and insatiable pursuit of it 
they are the prey of a devouring, a measurclessly unceas- 
ing care and thought and endeavour and anxiety till 
the moment of their death. Bound by a hundred bonds, 
devoured by wrath and lust, unweariedly occupied in 
amassing unjust gains which may serve their enjoyment 
and the satisfaction of their craving, always they think, 
“Today I have gained this object of desire, tomorrow I 
shall have that other; today I have so much wealth, more 
1 will get tomorrow. I have killed this my enemy, the rest 
too I will kill. I am a lord and king of men, I am perfect, 
accomplished, strong, happy, fortunate, a privileged 
enjoyer of the world; 1 am wealthy, I am of high birth; 
wlto is there like unto me? I will sacrifice, I will give, 1 
will enjoy.” Thus occupied by many egoistic ideas, 
deluded, doii^ works, but dmng them wrongly, acting/ 
mightily, but fbr themselves, for desire, for enjoyment, 
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not for God in themselves and God in man, they fall into 
the unclean hell of their own evil. They sacrifice and give, 
but fiH)m a self-regarding ostentation, from vanity and 
with a stiff and foolish pride. In the egoism of their 
strength and power, in the violence of their wrath and 
arrogance they hate, despise and belittle the God hidden 
in themselves and the God in man. And because they 
have this proud hatred and contempt of good and of 
God, because they are cruel and evil, the Dmne casts 
them down continually into more and more Asuric 
births. Not seeking him, they find him not, and at last, 
losing the way to him altogether, sink down into the 
lowest status of soul-nature, adhamdm gatim. 

This graphic description, even giving its entire value 
to the distinction it implies, must not be pressed to carry 
more in it than it means. When it is said that there are 
two creations of beings in this material world, Deva and 
Asura,* it is not meant that human souls are so created by 
God from the beginning each with its own inevitable career 
in Natiire, nor is it meant that there is a rigid spiritual 
predestination and those rejected from *he beginning by 
the Divine are blinded by him so that they may be thrust 
down to eternal perdition and the impurity of HeU. All 
souls are eternal portions of the Divine, the Asura as well 
as the Deva, all can come to salvation: even the greatest 
sinner can turn to the Divine. But the evolution of the 


* The diiUnctkm between the two creations has its full truth in supra- 
physical planes where the law of spiritual evolution does not govern the move. 
wH-n t. ‘likere are worlds of the Devas, worlds of the Asuras, and there are in 
these worlds behind us constant types of beings which support Ute complete 
divine play of creation indiqpensafale to the march of the univetsf and cast 
riw-ir infliimre mho on the earth and on the life an d nat ur e orman in this [Ay. 
nod fdane of exittence. 
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soul in Nature is an adventure of which Swabhava and 
the Karma governed by the swabhava are ever the chief 
powers; and if an excess in the manifestation of the 
swabhava, the self-becoming of the soul, a disorder in its 
play tarns the law of being to the perverse side, if the 
rajasic qualities are given the upper hand, cultured to the 
diminution of sattwa, then the trend of Karma and its 
results necessarily culminate not in the sattwic 
height which is capable of the movement of liberation, 
bpt in the highest exaggeration of the perversities of the 
lower nature. The man, if he does not stop short and 
abandon his way of error, has eventually the Asura 
full-bom in him, and once he has taken that enormous 
turn away from the Light and Tmth, he can no more 
reverse the fatal speed of his course because of the very 
immensity of the misused divine power in him until he 
has plumbed the depths to which it falls, found bottom 
and seen where the way has led him, the power exhausted 
and misspent, himself down in the lowest state of the soul 
nature, which is Hell. Only when he understands and 
turns to the Light, does that other truth of the Gita come 
in, that even the greatest sinner, the most impure and vio- 
lent evil-doer is saved the moment he turns to adore and 
follow after the Godhead within him. Then, simply 
by that turn, he gets very soon into the sattwic way which 
leads to perfection and freedom. 

The Asuric Prakriti is the rajasic at its height; it leads 
to the slavery of the soul in Nature, to desire, wrath and 
greed, the three powers of the rajasic ego, and these are 
the threefold doors of Hell, the Hell into which the natural 
being falls when it indulges the impurity and bvil and 
error of its lower or perverted instincts. These three are 
again the doors of a great darkness, they fold back into 
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famas, the characteristic power of the original Ignorance; 
for the unbridled force of the rajasic nature, when 
exhausted, falls back into the weakness, collapse, darkness, 
incapacity of the worst tamasic soul-status. To escape 
from this downfall one must get rid of these thiee evil 
forces and turn to the light of the sattwic quality, live 
by the right, in the true relations, according to the Truth 
and the Law; then one follows one’s own higher good 
and arrives at the highest soul-status. To follow the law 
of desire is not the true rule of our nature; there is a 
higher and juster standard of its works. But where is it 
embodied or how is it to be found? In the first place, 
the human race has always been seeking for this just 
and high Law and whatever it has discovered is embodied 
in its Shastra, its rule of science and knowledge, rule of 
ethics, rule of religion, rule of best social living, rule of 
one’s right relations with ihan and God and Nature. 
Shastra does not mean a mass of customs, some good, some 
bad, unintelligently followed by the customary routine 
mind of the tamasic man. Shastra is the knowledge and 
teaching laid down by intuition, experience and wisdom, 
the science and art and ethic of life, the best standards 
available to the race. The half-awakened man who leaves 
the observance of its rule to follow the guidance of his 
instincts and desires, can get pleasure but not happiness, 
for the inner happiness can only come by right living. He 
cannot move to perfection, cannot acquire the highest 
spiritual status. The law of instinct and desire seems 
to come first in the animal world, but the manhood of 
man grows by the pursuit of truth and religion and 
knowledge and a right life. The Shastra, the recognised 
Right that he has set up to govern his lower members 
by his reason and intelligent will, must therefore first 
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be observed and made the authority for conduct and 
works and for what should or should not be done, till 
the instinctive desire nature is schooled and abated and 
put down by the habit of self-control and man is ready 
first for a freer intelligent self-guidance and then for 
the highest supreme law and supreme liberty of the spiri- 
tual nature. 

For the Shastra in its ordinary aspect is not that spiri- 
tual law, although at its loftiest point, when it becomes a 
science and art of spiritual living, Adhyatma-shastra, — 
the Gita itself describes its own teaching as the highest and 
most secret Shastra, — it formulates a rule of the self- 
transcendence of the sattwic nature and develops the 
discipline which leads to spiritual transmutation. Yet all 
Shastra is built on a number of preparatory conditions, 
dharmas; it is a means, not an end. The supreme end is 
the freedom of the spirit when abandoning all dharmas the 
soul turns to God for its sole law of action, acts straight 
from the divine will and lives in the freedom of the divine 
nature, not in the Law, but in the Spirit. This is the deve- 
lopment of the teaching which is preptured by the next 
question of Arjuna. 
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THE GUNAS, FAITH AND WORKS* 

The Gita has made a distinction between action according 
to the licence of personal desire and action done according 
to the Shastra. We must understand by the latter the 
recognised science and art of life which is the outcome of 
mankind’s collective living, its culture, religion, science, 
its progressive discovery of the best rule of life, — but man- 
kind still walking in the ignorance and proceeding in a half 
light towards knowledge. The action of personal desire 
belongs to the unregenerated state of our nature and is 
dictated by ignorance or false knowledge and an unregu- 
lated or ill-regulated kinetic or rajasic egoism. The action 
controlled by Shastra is an outcome of intellectual, ethical, 
aesthetic, social and religious culture; it embodies an 
attempt at a certain right living, harmony and right order 
and is evidently an effort, more or less advanced according 
to circumstances, of the sattwic element in man to overtop, 
regulate and control or guide, where it must be admitted, 
his rajasic and tameisic egoism. It is the means to a step in 
advance, and therefore mankind must first proceed 
through it and make this Shastra its law of action rather 
than obey the impulsion of its personal desires. This is a 
general ride which humanity has always recognised wher- 
ever it has arrived at any kind of established and deve- 
loped society; it has an idea of an order, a law, a standard 
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of its perfection, something other than the guidance 'of 
its desires or the crude direction of its raw impulses. This 
greater rule the individual finds usually outside himself 
in some more or less fiixed outcome of the experience and 
wisdom of the race, which he accepts, to which his mind 
and the leading parts of his being give their assent or 
sanction and which he tries to make his own by living it in 
his mind, will and action. And this assent of the being, 
its conscious acceptance and will to believe and realise, 
may be called by the name which the Gita gives to it, his 
faith, iraddhS. The religion, the philosophy, the ethictil 
law, the social idea, the cultural idea in which 1 put 
my fpiith, gives me a law for my nature and its works, 
an idea of relative right or an idea of relative or absolute 
perfection, and in proportion as I have a sincerity and 
completeness of faith in it and an intensity of will to live 
according to that faith, I can become what it proposes 
to me, I can shape myself into an image of that right or 
an exemplar of that p>erfection. 

But we see also that there is a freer tendency in man 
other than the leading of his desires and other than liis 
will to accept the Law, the fixed idea, the safe governing 
rule of the Shastra. The individual frequently enough, 
the community at any moment of its life is seen to turn 
away from the Shastra, becomes impatient of it, loses 
that form of its will and faith and goes in search of another 
law which it is now more disposed to accept as the right 
rule of living and regard as a more vitail or higher truth 
of existence. This may happen when the established 
Shastra ceases to be a living thing and degenerates or 
stiffens into a -mass of customs and conventions. Or it may 
come because it is found that the Shastra is imperfect or 
no longer useful for the progress demanded; a new truth, 
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a inorc perfect law of living has become imperative. If 
that does not exist, it has to be discovered by the effort of 
the race or by some great and illumined individual mind 
who embodies the desire and seeking of the race. The 
Vedic law becomes a convention and a Buddha appears 
with his new rule of the eightfold path and the goal of 
Nirvana; and it may be remarked that he propounds it 
not as a personal invention, but as the true rule of Aryan 
living constantly rediscovered by the Buddha, the 
enlightened mind, the awakened spirit. But this practically 
means that there is an ideal, an eternal Dharma which 
religion, philosophy, ethics and all other powers in man 
that strive after truth and perfection are constantly 
endeavouring to embody in new statements of the science 
and art of the inner and outer life, a new Shastra. The 
Mosaic law of religious, ethical and social righteousness 
is convicted of narrowness and imperfection and is now, 
besides, a convention; the law of Christ comes to replace 
it and claims at once to abrogate and to fulfil, to abrogate 
the imperfect form and fulfil in a deeper and broader light 
and power the spirit of the thing which it aimed at, the 
divine rule of living. And the human search does not stop 
there, but leaves these formulations too, goes back to some 
past truth it had rejected or breaks forward to some new 
truth and power, but is always in search of the same 
thing, the law of its perfection, its rule of right living, its 
complete, highest and essential self and nature. 

T^ movement begins with the individual, who is no 
longer satisfied with the law because he finds that it 
no longer corresponds to his idea and largest or intensest 
experience of himself and existence and therefore he 
can no longer bring to it the will to believe and practise. 
It does not correspond to his inner way of being, it is not 
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to him sat^ the thing that , truly is, the right, the highert 
or best or real good ; it is not the truth and law of his 
or of all being. The Shastra is something impersonal to 
the individual, and that gives it its authority over the 
narrow personal law of his members; but at the same 
time it is personal to the collectivity and is the outcome 
of its experience, its culture or its nature. It is not in 
all its form and spirit the ideal rule of fulfilment of the 
Self or the eternal law of ^ the Master of our nature, 
although it may contain in itself in small or larger mea- 
sure indications, preparations, illuminating glimpses of 
that far greater thing. And the individual may have 
gone beyond the collectivity and be ready for a greater 
truth, a wider walk, a deeper intention of the Life- 
Spirit. The leading in him that departs from the Shastra 
may not indeed be always a higher movement; it may 
take the form of a revolt of the egoistic or rajasic nature 
seeking freedom from the yoke of something which it 
feels to be cramping to its liberty of self-fulfilment and 
self-finding. But even then it is often justified by some 
narrowness or imperfection of the Shastra or by the 
degradation of the current rule of living into a merely 
restricting or lifeless convention. And so far it is legiti- 
mate, it appeals to a truth, it has a good and just reason 
for existence: for though it misses the right path, yet the 
free action of the rajasic ego, because it has more in it of 
liberty and life, is better than the dead and hidebound 
tamasic following of a convention. The rajasic is always 
stronger, always more forcefully inspired and has more 
possibilities in it than the tamasic nature. But also this 
leading may be sattwic at its heart; it may be a turn to a 
larger and greater ideal which will carry us nearer to a 
more complete and ample truth of our self and universal 
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existence than has yet been seen and nearer therefore 
to that highest law which is one with the divine freedom. 
And in effect this movement is usually an attempt to lay 
hold on some forgotten truth or to move on to a yet 
undiscovered or unlived truth of our being. It is*not a 
mere licentious movement of the unregulated, nature; 
it has its spiritual justification and is a necessity of our 
spiritual progress. And even if the Shastra is still a 
living thing and the best rule for the human average, 
the exceptional man, spiritual, inwardly developed, is 
not bound by that standard. He is called upon to go 
beyond the fixed line of the Shastra. For this is a rule for 
the guidance, control and relative perfection of the 
normal imperfect man and he has to go on to a more 
absolute perfection: this is a system of fixed dharmas and 
he has to learn to live in the liberty of the Spirit. 

But what then shall be the secure base of an action 
which departs both from the guidance of desire and 
from the normal law? For the rule of desire has an autho- 
rity of its own, no longer safe or satisfactory to us as it 
is to the animal or as it migfit have been to a primitive 
humanity, but still, so far as it goes, founded on a very 
living part of our nature and fortified by its strong indi- 
cations; and the law, the Shastra has behind it all the 
authority of long established rule, old successful sanctimis 
and a secure past experience. But this new movement 
is of the nature of a powerful adventure into the unknown 
or partly known, a daring development and a new 
conquest, and what then is the clue to be followed, the 
guiding light on which it can depend or its strong baas 
in our being? The answer is that the clue and support 
is to be found in man’s haddhd, his faith, his will to 
believe, to live what he sees or thinks to be the truth of 
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himself and of existence. In other words this movement 
is man’s appeal to himself or to something potent and 
compelling in himself or in univenal existence for the 
discovery of his truth, his law of living, his way to fullness 
and perfection. And eveiything depends on the nature 
of his fajth, the thing in himself or in the universal soul 
— of which he is a portion or manifestation — to which 
he directs it and on how near he gets by it to his real 
self and the Self or true being of the universe. If he is 
tamasic, obscure, clouded, if he has an ignorant faith 
and inapt will, he will, reach nothing true and will fall 
away to his lower nature. If he is lured by false rajasic 
lights, he can be carried away by self-will into bypaths 
that may lead to morass or precipice. In either case his 
only chance of salvation lies in a return of sattwa upon 
him to impose a new enlightened order and rule upon 
his members which will liberate him from the violent 
error of his self-will or the dull error of his clouded 
ignorance. If, on the other hand, he has the sattwic nature 
and a sattwic faith and direction for his steps, he 
will arrive in sight of a higher yet unachieved ideal rule 
which may lead him even in rare instances beyond the 
sattwic light some way at least towards a highest divine 
illumination and divine way of being and living. For if 
the sattwic light is so strong in him as to bring him to 
its own culminating point, then he will be able advancing 
from that point to make out his gate of entrance into 
some first ray of that which is divine, transcendent and 
absolute. In all effort at self-finding these possibilities are 
there; they are the conditions of this spiritual adventure. 

Now we have to see how the Gita deals with this 
question on its own line of spiritual teaching and self- 
discipline. For Aijuna puts immediately a suggestive 
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query from which the problem or one aspect of it arises. 
When men, he says, sacrifice to God or the gods with 
faith, haddha, but abandon the rule of the Shaisira, what 
is that concentrated will of devotion in them, nifthd, which 
gives them this faith and moves them to this tind of 
action? Is it sattwa, rajas or tamas? to which strand of 
our nature does it belong? The answer of the Gita first 
states the principle that the -faith in us is of a triple kind 
like all things in Nature and varies according to the 
dominating quality of our nature. The faith of each man 
takes the shape, hue, quality given to it by his stuff cd* 
being, his constituting temperament, his innate power 
of existence, sattvdnuTupd sarvasya iraddhd. And then there 
comes a remarkable line in which the Gita tells us that 
this Purusha, this soul in man, is, as it were, made of 
iraddhd, a faith, a will to be, a belief in itself and existence, 
and whatever is that will, faith or constituting belief in 
him, he is that and that is he, iraddha-mayo'yam purufO 
yo yac-chraddhah sa eva sah. If we look into this pregnant 
saying a little closely, we shall find that this single line 
contains implied in its few forceful words almost the 
whole theory of the modem gospel of pragmatism. For 
if a man or the soul in a man consists of the faith which 
is in him, t»ken in this deeper sense, then it follows 
that the truth which he sees and wills to live is for him- 
the truth of his being, the truth of himself that he has 
created or is creating and there can be for him no other 
real tmth. This truth is a thing of his inner and outer 
action, a thing of his becoming, of the soul’s dynamics, 
not of that in' him which never changes. He is what he 
is today by some past will of his nature sustained and 
continued by a present will to know, to believe and to be 
in his intelligence and -vital force, and whatever new 
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turn is taken by thk will and faith active in his very 
substance, that he will tend to become in the future. We 
create our own truth of existence in our own action of 
mind and life, which is another way of saying that we 
create bur own selves, are our own makers. 

But very obviously this is only one aspect of the truth, 
and all one-aspected statements are suspect to the thinker. 
Truth is not merely whatever our own personality is 
or creates; that is only the truth of our becoming, one 
point or line of emphasis in a movement of widest 
volume. Beyond our personality there is, first, a universal 
being as well as a universal becoming of which ours is a 
little movement; and beyond that tog. there is the eternal 
'Being out of which all becoming derives and to which it 
owes its potentialities, elements, original and final motives. 
We may say indeed that all becoming is only an act of 
universal consciousness, is Maya, is a creation of the will 
to become, and the only other reality, if there is any, is 
a pure eternal existence beyond consciousness, featureless, 
unexpressed and inexpressible. That is practically the 
standpoint taken by the Mayavadin’s Adwaita and the 
sense of the distinction he makes between pragmatic 
truth which to his mind is illusory or at least only tempo- 
rarily and partly real while modem pragmegism takes it 
to be the true truth or at least the only recognisable 
reality because the only reality that we can act and 
know, — ^between that pragmatic illusion and on the other 
side of creative Maya the lonely Absolute featureless and 
inexpressible. But for the Gita absolute Brahman is also 
supreme Purusha, and Purusha is always conscious Soul, 
though its highest consciousness, its superconsciousness, 
if We will, — as, one may add, its lowest which we call 
the Inconscicnt,— is something very different firom our 
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mind consciousness to which alone we are accustomed to 
give the name. There is in that highest superconscience 
a highest truth and dharma of immortality, a greatest 
divine way of being, a way of the eternal and infinite. 
That eternal way of existence and divine maimer of 
being exists already in the eternity of the Purushottama, 
but we are now attempting to create it here too in our 
becoming by Yoga; our endeavour is to become the 
Divine, to be as He, madhkdm. That also depends on 
iraddha. It is by an act of our conscious substance and a 
belief in its truth, an inmost will to live it or be it that 
we come by it; but this does not mean that it does not 
already exist beyond us. Though it may not exist for our 
outward mind until we see and create ourselves anew into 
it, it is still there in the Eternal and we may say even 
that it is already there in our own secret self; for in us 
also, in our depths the Purushottama always is. Our 
growing into that, our creation of it is his and its mani- 
festation in us. All creation indeed since it proceeds from 
the conscious substance of the Eternal, is a manifestation 
of him and proceeds by a faith, acceptance, will to be 
in the originating consciousness, Chit-Shakti. 

We are concerned at present, however, not with the 
metaphysical issue, but with the relation of this will or 
faith in our being to our possibility of growth into the 
perfection of the divine nature. This power, this draddhi 
is in any case our basis. When we live, when we are and 
do according to our desires, that is a persistent act of 
draddkd belonging mostly to our vital and physical, our 
tamasic and rajasic nature. And when we try to be, 
to live and to do according to the Shastra, we proceed by 
a persistent act of draddhS which belongs, suf^iosing it 
to be not a routine faith, to a sattwic tendency that is 
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constantly labouring to impose itself on our rajasic and 
tamasic parts. When we leave both these things and try 
to be, to live and to do according to some ideal or novel 
conception of truth of our own finding or our own indi- 
vidual acceptance, that too is a persistent act of iraddhd 
which may be dominated by any one of these three quali- 
ties that constantly govern our every thought, will, 
feeling and act. And again when we try to be, to live and 
to do according to the divine nature, then too we must 
proceed by a persistent act of iraddhS, which must be 
according to the Gita the faith of the sattwic nature 
when it culminates and is preparing to exceed its own 
clear-cut limits. But all and any of these things implies 
some kinesis or displacement of nature, all suppose an 
inner or outer or ordinarily both an inner and an outer 
action. And what then will be the character of this 
action? The Gita states three main elements of the work 
we have to do, kartavyam karma, and these three are 
sacrifice, giving and askesis. For when questioned by 
Arjuna on the difference between the outer and inner 
renunciation, sannydsa and iydga, Krishna insists that 
these three things ought not to be renounced at all but 
oqght altogether to be done, for they are the work before 
us, kartavyam karma, and they purify the wise. In other 
words these acts constitute the means of our perfection. 
But at the same time they may be done unwisely or less 
wisely by the unwise. All dynamic action may tc 
reduced in its essential parts to these three elements. 
For all dynamic action, all kinesis of the nature involves 
a voluntsuy or an involuntary tapasya or askesis, an 
energism and concentration of our forces or capacities 
or cX some capacity which helps us to achieve, to acquire 
or to become something, k^as. All action involves a 
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giving of what we are or have, an expenditure which is 
the price of that achievement, acquisition or becoming, 
dana. All action involves too a sacrifice to elemental or 
to universal powers or to the supreme Master of our 
workSi The question is whether we do these ^things 
inconsciently, passively, or at best with an unintelligent 
ignorant half-conscient will, or with an unwisely or 
perversely conscient energism, or with a wisely conscient 
will rooted in knowledge, in other words, whether our 
sacrifice, giving and askesis are tamasic, rajasic or sattwic 
in nature. 

For everything here, including physical things, par- 
takes of this triple character. Our food, for example, 
the Gita tells us, is either sattwic, rajasic or tamasic 
according to its character and effect on the body. The 
sattwic temperament in the mental and physical body 
turns naturally to the things that increase the life, 
increase the inner and outer strength, nourish at once the 
mental, vital and physical force and increase the pleasure 
and satisfaction and happy condition of mind and life and 
body, all that is succulent and soft and firm and satisfying. 
The rajasic temperament prefers naturally food that is 
violently sour, pungent, hot, acrid, rough and strong and 
burning, the aliments that increase ill-health and the dis- 
tempers of the mind and body. The tamasic temperament 
takes -a perverse pleasure in cold, impure, stale, rotten 
or tasteless food or even accepts like the animals 
the remnahts half-eaten by others. All-pervading is the 
principle of the three gunas. The gunas apply at die 
other end in the same way to the things of the mind 
and spirit, to sacrifice, giving and askesis, and the Oita 
distinguishes undfr each of these three heads between the 
three kinds in the customary terms of these things as they 
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were formulated by the symbolism of the old Indian cul- 
ture. But, remembering the very wide sense which the 
Gita itsdf gives to the idea of sacrifice, we may well 
enlarge the surface meaning of these hints and open them 
to a freer significance. And it will be convenient to take 
them in the reverse order, from tamas to sattwa, since we 
are considering how we go upward out of our lower 
nature through a certain sattwic culmination and self- 
exceeding to a divine nature and action beyond the three 
gunas. 

The tamasic sacrifice is work which is done without 
faith, without, that 'is to say, any full conscious idea and 
acceptance and will towards the thing Nature yet compels 
us to execute. It is done mechanically, because the act 
of living demands it, because it comes in our way, 
because others do it, to avoid some other greater difficulty 
which may arise from not doing it, or from any other tama- 
sic motive. And it is apt to be done, if we have in the full 
this kind of temperament, carelessly, perfunctorily, in 
the wrong way. It will not be performed by the vidfd 
or right rule of the Shastra, will not be led in its steps 
according to the right method laid down by the art and 
sdence of life and the true science of the thing to be 
done. There will be no giving of food in the sacrifice, — 
and that act in the Indian ritual is symbolic of the ele- 
ments of helpful giving inherent in every action that is 
real sacrifice, the indispensable giving to others, the fruit- 
ful help to others, to the world^ without whicb our action 
becomes a wholly self-regarding thing and a violation 
of the true universal law of solidarity and interchange. 
The work will be done without the dakshina, the much- 
needed giving or self-giving to the leadds of the sacrificial 
action, whetho* to the outward guide and -helper of our 
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work or to the veiled or manifest godhead within w. It 
will be done without the mantra, without the dedicating 
thought which is the sacred body of our will and know* 
ledge lifted upwards to the godheads we serve by our 
sacrifice. The tamasic man does not offer his satrifice to 
the gods, but to inferior elemental powers or to those 
grosser spirits behind the veil who feed up>on his works 
and dominate his life with their darkness. 

The rajasic man offers his sacrifice to lower godheads 
or to perverse powers, the Yakshas, the keepers of wealth, 
or to the Asuric and the Rakshasic forces. His sacrifice 
may be performed outwardly according to the Shastra, 
but its motive is ostentation, pride or a strong lust after 
the fruit of his action, a vehement demand for the reward 
of his works. All work therefore that proceeds from violent 
or egoistic personal desire or from an arrogant will intent 
to impose itself on the world for personal objects is of the 
rajasic nature, even if 4t mask itself with the insignia of 
the light, even if it be done outwardly as a sacrifice. 
Although it is ostensibly given to God or to the gods, it 
remains essentially an Asuric action. It is the inner state, 
motive and direction which give their value to our works, 
and not merely the apparent outer direction, the divine 
-names we may call to sanction them or even the sincere 
intellectual belief \riiich seems to justify us in the perfor- 
mance. Wherever there is a dominating egoism in our acts, 
there our work becomes a rajasic sacrifice. The true sat- 
twic sacrifice, on the other hand, is distinguished by three 
signs that are' the quiet seal of its character. Iirst, it is 
'dictated by the effective truth, executed according to the 
xndid, the right principle, the exact method and rule, the 
just rhythm and law of our works, their true functioning, 
their dharma; that means that the reason and enlig^t- 
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ened will are the guides and determinants of their steps 
and their purpose. Secondly, it is executed with a mind 
concentrated and fixed on the idea of the thing to be 
done as a true sacrifice imposed on us by the divine law 
that goi^ems our life and therefore performed out of a 
high inner obligation or imperative truth and ^vithout 
desire for the iicrsonal fruit, — the more impersonal the 
motive of the action and the temperament of the force put 
out in it, the more sattwic is its nature. And finally it is 
offered to the gods without any reservation; it is accep- 
table to the divine powers by whom — ^for they are his 
masks and personalities — the Master of existence governs 
the universe. 

This sattwic sacrifice comes then very near to the ideal 
and leads directly towards the kind of action demanded 
by the Gita; but it is not the last and highest ideal, it is 
not yet the action of the perfected man who lives in the 
divine nature. For it is carried out as a fixed dharma, 
and it is offered as a sacrifice or service to the gods, to 
some partial power or aspect of the Divine manifested in 
ourselves or in the imiverse. Work done with a disin- 
terested religious faith or selflessly for humanity or imper- 
sonally from devotion to the Right or the Truth is of this 
nature, and action of that kind is necessary for our per- 
fection; for it purifies our thought and will and our natural 
substance. The culmination of the sattwic action at which 
we have to arrive is of a still larger and freer kind; it 
is the high last sacrifice offered by us to the supreme 
Divine in his integral being and with a seeking for the 
Purushottama or with the vision of Vasudeva in all that 
is, the action done impersopally, universally, for the good 
of the world, for the fulfillment of the divine will in the 
tmiverse. That culmination leads to its own transcending, 
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to the immortal Dharma. For then comes a freedom in 
which there is no personal action at all, no sattwic rule 
of dharma, no limitation of Shastra; the inferior reason 
and will are themselves overpassed and it is not they 
but a higher wisdom that dictates and guides the work 
and commands its objective. There is no question of 
personal fruit; for the will that worlts is not our own 
but a supreme Will of which the soul is the instrument. 
There is no self-regarding and no selflessness; for the 
Jiva, the eternal portion of the Divine, is united with the 
highest Self of his existence and he and all are one in that 
Self and Spirit. There is no personal action, for all actions 
arc given up to the Master of our works and it is he that 
does the action through the divinised Prakriti. There 
is no sacrifice, — unless we can say that the Master of sac- 
rifice is offering the works of his energy in the Jiva to 
himself in his own cosmic form. This is the supreme 
self-surpassing state arrived at by the action that is 
sacrifice, this the perfection of the soul that has come to 
its full consciousness in the divine nature. 

Tamasic tapasya is that which is pursued under a 
clouded and deluded idea hard and obstinate in its delu- 
sion, maintained by an ignorant faith in some cherished 
falsehood, perforrticd with effort and suffering imposed 
on oneself in pursuit of some narrow and vulgar egoistic 
object empty of relation to any true or great aim or else 
with a concentration of the energy in a will to do hurt to 
others. That which makes this kind of energism tamasic 
is not Any principle of inertia, for inertia is foreign to 
tapasya, but a darkness in the mind and nature, a vulgar 
narrowness and ugliness in the doing or a brutish instinct 
or desire in the aim or in the motive feeling. Rajasic' 
energisms of askesis are those which are undertaken to get 
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honour and worship from men, for the sake of personal 
distinction and outward glory and greatness or from some 
other of the many motives of egoistic will and pride. 
This kind of askesis is devoted to fleeting particular 
objects^ which add nothing to the heavenwaid growdi 
and perfection of the soul; it is a thing without fixed and 
helpful principle, an energy bound up with changeful and 
passing occasion and itself of that nature. Or even if there 
is ostensibly a more inward and noble object and the faith 
and will are of a higher kind, yet if any kind of arrogance 
or pride or any great strength of violent self-will or desire 
enters into the askesis or if it drives some violent, lawless 
or terrible action contrary to the Shastra, opposed to the 
right rule of life and works and afflicting to oneself and 
to others, or if it is of the nature of self-torture and hurts 
the mental, vital and physical elements or violates the 
Gkxl within us who is seated in the inner subtle body, 
then too it is an unwise, an Asuric, a rajasic or rajaso- 
tamasic tapsisya. 

Sattwic tapasya is that which is done with a highest 
enlightened faith, as a duty deeply accepted or for some 
ethical or spiritual or other higher reason and with no desire 
for any external or narrowly personal fruit in the action. It 
is of the character of self-discipline and asks for self-control 
and a harmonising of one’s nature. The Gita describes 
three kinds of sattwic askesis. First comes the physical, 
the askesis of the outward act; under this head are especial- 
ly mentioned worship and reverence of those deserving 
reverence, cleanness of the person, the action sCnd the 
life, candid dealing, socual purity sind avoidsuice dT 
killing and injury to others. Next is askesis of speech, sind 
that consists in the study of Scripture, kind, true and 
beneficent speech and a careful avoidance of words that 
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may cause fear, sorrow and trouble to others. Finally, 
there is the askesis of mental and moral perfection, 
and that means the purifying of the whole temperament, 
gentleness and a clear and calm gladness of mind, self- 
control and silence. Here comes in all that quiets or 
disciplines the rajasic and egoistic nature and all that 
replaces it by the happy and tranquil principle of good 
and virtue. This is the askesis of the sattwic dharma so 
highly prized in the system of the ancient Indian culture. 
Its greater culmination will be a high purity of the reason 
and will, an equal soul, a deep peace and calm, a wide 
sympathy and preparation of tmeness, a reflection of the 
inner soul’s divine gladness in the mind, life and body. 
There at that lofty point the ethical is already passing 
away into the spiritual type and character. And this cul- 
mination too can be made to transcend itself, can be raised 
into a higher and frea- light, can pass away into the settled 
godlike energy of the supreme nature. And what will 
remain then will be the spirit’s immaculate Tapas, a high- 
est will and luminous force in all the members, acting in 
a wide and solid calm and a deep and pure spiritual 
delight, Ananda. There will then be no farther need of 
askesis, no tapasya, because all is naturally and easily 
divine, all is that Tapas. There will be no separate labour 
of the lower energism, because the energy of Prakriti will 
have found its true source and base in the transcendent 
will of the Purushottama. Then, because of this high 
initiation, the acts of this energy on the lower planes 
also will proceed naturally and spontaneously from 
an innate perfect will and by an inherent perfect 
guidance. There will be no limitation by any of the 
furesent dharmas ; ftMr there will be a firec action far above 
the rajasic and tamaac nature, but also far beyemd 
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the too careful and narrow limits of the sattwic rule of 
action. 

As with tapasya, all giving also is of an ignorant tamasic, 
an ostentatious rajasic or a, disinterested and enlightened 
sattwio character. The tamasic gift is offered ignorantly 
with no consideration of the right conditions of time, place 
and object; it is a foolish, inconsiderate and in reality a 
self-regarding movement, an ungenerous and ignoble 
generosity, the gift offered without sympathy or true 
liberality, without regard for the feelings of the recipient 
and despised by him even in the acceptance. The rajasic 
kind of giving is that which is done with regret, unwilling- 
ness or violence to oneself or with a personal and egoistic 
object or in the hope of a return of some kind from what- 
ever quarter or a corresponding or greater benefit to 
oneself from the receiver. The sattwic way of giving is to 
bestow with right reason and good will and sympathy in 
the right conditions of time and place and on the right 
recipient who is worthy or to whom the gift can be rctdly 
helpful. Its act is performed for the sake of the giving and 
the beneficence, without any view to a benefit already 
done or yet to be done to oneself by the receiver of the 
benefit and without any personal object in the action. 
The culmination of the sattwic way of dana will bring into 
the action an increasing element of that wide self-giving 
to others and to the world and to God, dtma-dSna, atma- 
samarpa^, which is the high consecration of the sacrifice 
of works enjoined by the Gita. And the transcendence in 
the divine native will be a greatest completeness, of self- 
offering founded on the largest meaning of existence. All 
this manifold universe comes into birth and is constantly 
maintained by God’s giving of himself and his powers 
and the lavish outflow of his self and spirit into aU these 
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existences; universal being, says the Veda, is the sacrifice 
of the Purusha. All the action of the perfected soul will 
be even such a constant divine giving of itself and its 
powers, an outflowing of the knowledge, light, strength, 
love, joy, helpful shakti which it possesses in thev Divine 
and by his influence and eflluence on all around it 
according to their capacity of reception or on all this 
world and its creatures. That will be the complete result 
of the complete self-giving of the soul to the Master 
of our existence. 

The Gita closes this chapter with what seems at first 
sight a recondite utterance. The formula OM, Tat, Sat, 
is, it says, the triple definition of the Brahman, by whom 
the Brahmanas, the Vedas and sacrifices were created 
of old and in it resides all their significance. Tat, That, 
indicates the Absolute. Sat indicates the supreme and 
universal existence in its principle. OM is the symbol of 
the triple Brahman, the outward-looking, the inward or 
subtle and the superconscient causal Purusha. Each 
letter A, U, M indicates one of these three in ascending 
order and the syllable as a whole brings out the fourth 
state, Turiya, which rises to the Absolute. OM is the 
initiating syllable pronounced at the outset as a benedic- 
tory prelude and sanction to all act of sacrifice, all act of 
giving and all act of askesis; it is a reminder that our work 
should be made an expression of the triple Divine in our 
inner being and turned towards him in the idea and 
motive. The seekers of liberation do these actions without 
desire of fimit and only with the idea, feeling, Ananda of 
the absolute Divine behind their nature. It is that which 
they seek by this purity and impersonality in their works, 
this high desirelessness, this vast emptiness of ego and 
plenitude of Spirit. Sat means good .and it means exis- 
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fence. Both these things, the principle of good and the 
principle of reality must be there behind all the three kinds 
of action. All good works are Sat, for they prepare the soul 
for the higher reality of our being; all firm abiding in 
sacrifice, giving and askesis and all works done with that 
central view, as sacrifice, as giving, as askesis, are Sat, 
for they build the basis ibr the highest truth of our spirit. 
And because iraddhi is the central principle of our exis- 
tence, any of these things done without ^raddha is a falsity 
and has no true meaning or true substance on earth or 
beyond, no reality, no power to endure or create in life 
here or after the mortal life in greater regions of our 
conscious spirit. The soul’s faith, not a mere intellectual 
belief, but its concordant will to know, to sec, to believe 
and to do and be according to its vision and knowledge, 
is that which determines by its power the measure of 
our possibilities of becoming, and it is this faith and will 
turned in all our inner and outer self, nature and action 
towards all that is highest, most divine, most real and eter- 
nal that will enable us to reach the supreme perfection. 
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THE GUNAS, MIND AND WORKS* 

The Gita has not yet completed its analysis of action 
in the light of this fundamental idea of the three gunas 
and the transcendence of them by a self-exceeding cul- 
mination of the highest sattwic discipline. Faith, Sraddhdf 
the will to believe and to be, know, live and enact the 
Truth that we have seen is the principal factor, the 
indispensable force behind a self-developing action, most 
of all behind the growth of the soul by works into its 
full spiritual stature. But there are also the mental 
powers, the instruments and the conditions which help to 
constitute the momentum, direction and character of the 
activity and are therefore of importance for a full under- 
standing of this psychological discipline. The Gita enters 
into a summary psychological , analysis of these things 
before it proceeds to its great finale, the culmination of 
all it teaches, the highest secret which is that of a spiritual 
exceeding of all dharmas, a divine transcendence. And 
we have to foUow it in its brief descriptions, summarily, 
expanding just enough to seize fully the main idea; for 
these are secondary things, but yet each of great conse- 
quence in its own place and for its own purpose. It is 
their action cast in the type of the gunas that yn have to 
bring out from the brief descriptions in the text ; the nature 
of the' culmination of any or each of them beyond the 

• Gita, XVin. 1-39. 
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gunas will automatically follow from the character of 
the general transcendence. ' 

This part of the subject is introduced by a last question 
of Aijuna regarding the principle of Sannyasa and the 
principle of Tyaga and .their difference. The frequent 
harping, the reiterated emphasis of the Gita on this crucial 
distinction has been amply justified by the subsequent 
history of the later Indian mind, its constant confusion of 
these two very different things and its strong bent towards 
belittling any activity of the kind taught by the Gita as 
at best only a preliminary to the supreme inaction of 
Sannyasa. As a matter of fact, when people talk of 
Tyaga, of renunciation, it is always the physical renun- 
ciation of the world which they understand by the word 
or at least on which they lay emphasis, while the Gita takes 
absolutely the opposite view that the real Tyaga has action 
and living in the world as its basis and not a flight to the 
monastery, the cave or the hill-top. The real Tyaga is 
action with a refiunciation of desire and that too is the 
real Sannyasa. 

The liberating activity of the sattwic self-discipline 
must no doubt be pervaded by a spirit of renimciation, 
— that is an essential element: but what renunciation 
and in what manner of the spirit? Not the renunciation 
of work in the world, not any outward asceticism or any 
ostentation of a visible giving up of enjoyment, but a 
renunciation, a leaving, tyaga, of vital desire 4uid ego, 
a total laying aside, saraydsa, of the separate personal 
life of the desire-soul and ego-^ovemed mind and rajasic 
vital nature. That is the true condition for entering into 
the heights of Yoga whether through the impersonal self 
and Brahmic oneness or through universal Vasudeva or 
inwardly into the supreme Purushottama. More con- 
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ventionally taken, Sannyasa in the standing terminology 
of the sages means the physical depositing or laying 
aside of desirable actions: Tyaga — this is the Gita’s 
distinction — ^is the name given by the wise to a mental 
and spiritual renunciation, an entire abandonment^of all 
attached clinging to the fruit of our works, to the action 
itself or to its personal initiation or rajasic impulse. In 
that sense Tyaga, not Sannyasa, is the better way. It is 
not the desirable actions that must be laid aside, but 
the desire which gives them that character has to be put 
away from us. The fruit of the action may come in the 
dispensation of the Master of works, but there* is to be 
no egoistic demand for that as a reward and condition 
of doing works. Or the fruit may not at all come and 
still the work has to be performed as the thing to be done, 
kartavyam karma, the thing which the Master within 
demands of us. The success, the failure are in his hands 
and he will regulate them according to his omniscient will 
and inscrutable purpose. Action, all action has indeed to 
be given up in the end, not physically by abstention, by 
immobility, by inertia, but spiritually to the Master of 
our being by whose power alone can any action be 
accomplished. There has to be a renunciation of the false 
idea of ourselves as the doer; for in reality it is the univer- 
sal Shakti that works through our personality and our ego. 
The spiritual transference of all our works to the Master 
and his Shakti is the retd Sannyasa in the teaching of the 
Gita.* 

The question still arises what works are to be done? 
Those even who stand for a final physical renunciation 
are not at one in this difficult matter. Some would have 
it that all works must be excised from our life, as if that 
were possible. JBut it is not possible so long as we are in 
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the body and alive; nor can salvation consist in reducin]^ 
our active selves by trance to the lifeless immobility of 
the clod and the pebble. The silence of Samadhi does 
not abrogate the difficulty, for as soon as the breath 
comtfs again into the body, we are once more in action 
and have toppled down from the heights of this salvation 
by spiritual slumber. But the true salvation, the release 
by an inner renunciation of the ego and union with the 
Purushottama remains steady in whatever state, persists 
in this world or out of it or in whatever world or out 
of all world, is self-existent, sawathd vartam&no'pi, and 
does not depend upon inaction or action. What then are 
the actions to be done? The thorough-going ascetic 
answer, not noted by the Gita — it was perhaps not 
altogether current at the time — might be that solely 
begging, eating and meditation are to be permitted 
among voluntary activities and otherwise only the 
necessary actions of the body. But the more liberal and 
comprehensive solution was evidently to continue the 
three most sattwic activities, sacrifice, giving and askesis. 
And these certainly are to be done, says the Gita, for 
they purify the wise. But more generally, and under- 
standing these three things in their widest sense, it is 
the rightly regulated action, niyatam karma, that has to be 
done, action regulated by the Shastra, the science and 
art of right knowledge, right works, right living, or 
regulated by the essential nature, svabhdva-myatam karma, 
or, finally and best of all, regulated by the will of the 
Divine within and above us. The last is the true and 
only action of the liberated man, mukta^ karma. To 
renounce these works is not a right movement — the Gita 
lays that down plainly and trenchantly in the end, 
Mtyatasya tu santiySsa^ kcerma^o nopapadyak. To renounce 
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them from an ignorant confidence in the sufficiency of 
that withdrawal for the true liberation is a tamasic 
renunciation. The gunas follow us, we see, into the 
renunciation of works as well as into works. A renuncia- 
tion with attachment to inaction, sango akarma^i, ^ould 
be equally a tamasic withdrawal. And to give them up 
because they bring sorrow or are a trouble to the flesh 
and a weariness to the mind or in the feeling that all 
is vanity and vexation of spirit, is a rajasic renunciation 
and does not bring the high spiritual fruit; that too 
is not the true Tyaga. It is a result of intellectual pcs- 
amism or vital weariness, it has its roots in ego. No 
freedom can come from a renunciation governed by this 
self-regarding principle. 

The sattwic principle of renunciation is to withdraw 
not from action, but from the personal demand, the 
ego factor behind it. It is to do works not dictated by 
desire but by the law of right living or by the essential 
nature, its knowledge, its ideal, its faith in itself and 
the Truth it sees, its Jraddhd. Or else, on a higher spiri- 
tual plane, they are dictated by the will of the Master 
and done with the mind in Yoga, without any personal 
attachment cither to the action or to the fruit of the 
action. There must be a complete renunciation of all 
desire and of all self-regarding egoistic choice and 
impulse and finally of that much subtler egoism of the will 
which either says, “ The wrork is mine, I am the doer, ** 
or even “The work is God’s, but I am the doer.” There 
must be no attachment to pleasant, desirable, lucrative 
or successful work and no doing of it because it has that 
nature; but that kind of work too has to be done, — done 
totally, selflessly, with the assent of the spirit, — ^when 
it is the action demanded from above and from within us, 
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kartavyam karma. There must be no aversion to unpleasant, 
undesirable or ungratifying action or work that brings or 
is likely to bring with it suffering, danger, harsh conditions, 
inauspicious consequences; for that too has to be accepted, 
totally, selflessly, with a deep understanding of its need and 
meaning, when it is the work that should be done, karta- 
lyam karma. The wise man puts away the shrinkings and 
hesitations of the desire-soul and the doubts of the ordi- 
nary human intelligence, that measure by little personal, 
conventional or otherwise limited standards. He follows 
in the light of the full sattwic mind and with the power 
of an inner enunciation lifting the soul to impersonality, 
towards God, towards the universal and eternal, the high- 
est ideal law of his nature or the will of the Master of 
works in his secret spirit. He will not do action for the 
seike of any personal result or for any reward in this life 
or with any attachment to success, profit or consequence: 
neither will his works be undertaken for the sake of a 
fruit in the invisible hereafter or ask for a reward in other 
births or in worlds beyond us, the prizes for which the 
half-baked religious mind hungers. The three kinds of 
result, pleasant, unpleasant and mixed, in this or other 
worlds, in this or another life are for the slaves of desire 
and ego; these things do not cling to the free spirit. The 
liberated worker who has given up his works by the inner 
sannyasa to a greater Power is free from Karma. Action 
he will do, for some kind of action, less or more, small 
or great, is inevitable, natural, right for the embodied soul, 
—action is part of the divine law of living, it is the high 
dynamics of the Spirit. The essence of renunciation, the 
true Tyaga, the true Sannyasa, is not any rule of thumb 
of inaction but a disinterested soul, a selfless mind, the 
transition from ego to the free impersonal and spiritual 
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nature. The spirit of this inner renunciation is the first 
mental condition of the highest culminating sattwic 
discipline. 

The Gita then speaks of the five causes or indispensable 
requisites for the accomplishment of works as laid Wown 
by the Sankhya. These five are, first, the frame of body, 
life and mind which are the basis or standing-ground 
of the soul in Nature, adhifthSna, next, the doer, karta, 
third, the various instrumentation of Nature, kara^, 
fourth, the many kinds of effort which make up the force 
of action, cestah, and last, Fate, daivam, that is to say, the 
influence of the Power or powers other than the human 
factors, other than the visible mechanism of Nature, that 
stand behind these and modify the work and dispose its 
fruits in the steps of act and consequence. These five 
elements make up among them all the efficient causes, 
karai}a, that determine the shaping and outcome of what- 
ever work man undertakes with mind and speech and 
body. 

The doer is ordinarily supposed to be our surface 
personal ego, but that is the false idea of the understanding 
that has not arrived at knowledge. The ego is the osten- 
sible doer, but the ego and its will are creations and 
instruments of Nature with which the ignorant under- 
standing wrongly identifies our self and they are not 
the only determinants even of human action, much less 
of its turn and consequence. When we are liberated firom 
ego, our real self behind comes forward, impersonal 
and universal, and it sees in its self-vision of unity with 
the universal Spirit universal Nature as the doer of the 
work and the Divine Will behind as the master of universal 
Nature. Only so long as we have not this knowledge, are 
we bound by the character of the ego and its will as the, 
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doer and do good and evil>and have the satisfaction of 
our tamasic, rajasic or sattwic nature. But once we live 
in this greater knowledge, the character and consequences 
of the work can make no difference to the freedom of the 
spiritf The work may be outwardly a terrible action 
like this great battle and slaughter of Kurukshetra; but 
although the liberated man takes his part in the struggle 
and though he slay all these peoples, he slays no man 
and he is not bound by his work, because the work is that 
of the Master of the Worlds and it is he who has already 
slain in his hidden omnipotent will all these armies. This 
work of destruction was needed that humanity might move 
forward to another creation and a new purpose, mig^t 
get rid as in a fire of its past karma of unrighteousness 
and oppression and injusdce and move towards a kingdom 
of the Dharma. The liberated man does his appointed 
work as the living instrument one in spirit with the 
universal Spirit. And knowing that all this must be and 
looking beyond the outward appearance he acts not for 
self but for God and man and the human and cosmic 
order, ^ not in fact himself acting, but conscious of the 
presence and power of the divine Force in his deeds and 
their issue. He knows that the supreme Shakti is doing 
in his mental, vital and physical body, adhifthdna, as the 
sole doer the thing appointed by a Fate which is in truth 
not Fate, not a mechanical dispensation, but the wise 
and all-seeing Will that is at work behind human Karma.' 
This "terrible work" on which the whole teaching of tho 
Gita turns, is an extreme example of action inauspicious 
in appearance, akuialam, though a great good lies beyond 

* TEe oonate older oomei into question, because the triumph of the Asura 
in humanity means to that extent the triumph of the Asura in the balance 
of the warM«foices. 
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the appearance. Impersonally has it to be done by the 
divinely appointed man for the holding together of the 
world piupose, loka-sathgrahdrtham, without personal aim 
or desire, because it is the appointed service. 

It is clear then that the work is not the seje thing 
that matters; the knowledge in which we do works makes 
an immense spiritual difference. There are three things, 
says the Gita, which go to coiistitute the mental impulsion 
to works, and they are the knowledge in our will, the 
object of knowledge and the knower; and into the know- 
ledge there comes always the working of the three gunas. 
It is this element of the gtinas that makes all the dif- 
ference to our view of the thing known and to the spirit 
in which the knower does his work. The tamasic 
ignorant knowledge is a small and narrow, a lazy or dully 
obstinate way of looking at things which has no eye for 
the real nature of the world or of the thing done or its 
field or the act or its conditions. The tamasic mind 
does not look for real cause and effect, but absorbs itself 
in one movement or one routine with an obstinate attach- 
ment to it, can see nothing but the little section of per- 
sonal activity before its eyes and does not know in fact 
what it is doing but blindly lets natural impulsion work 
out through its deed results of which it has no conception, 
foresight or comprehending intelligence. The rajasic 
knowledge is that which sees the multiplicity of things 
only in their separateness and variety of operation in all 
these existences and is unable to discover a true principle 
of unity or rightly co-ordinate its will and action, but 
follows the bent of ego and desire, the activity of its 
many-branching egoistic will and various and mixed 
motive in response to the solicitation of internal and 
environing impulsions and forces. This knowing is a 
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jumble of sections of knowledge, often inconsistent- 
knowledge, put forcefully together by the mind in order 
to make some kind of pathway through the confusion of 
our half-knowledge and half-ignorance. Or else it is a 
resdess t kinetic multiple action with no firm governing 
higher ideal and self-possessed law of true light and 
power within it. The sattwic knowledge, on the contrary, 
sees existence as one indivfeible whole in all these divi- 
sions, one imperishable being in all becomings; it mas- 
ters the principle of its action and the r^adon of the 
particular action to the total purpose of existence; it 
puts in the right place each step of the complete process. 
At the highest top of knowledge this seeing becomes the 
knowledge of the one spirit in the world, one in all these 
many existences, of the one Master of all works, of the 
forces of cosmos as expressions of the Godhead and of 
the work itself as die operation of his supreme will and 
wisdom in man and his life and essential nature. The 
personal will has come to be entirely conscious, illumined, 
spiritually awake, and it lives and works in the One, 
obeys more and more perfeedy his supreme mandate 
and grows more and more a fauldess instrument of his 
light and power in the human person. The supreme 
liberated action arrives through this culmination of the 
sattwic knowledge. 

There arc again three things, the doer, the instrument 
and the work done, that hold the action together and 
make it possible. And here again it is the difference 
the gunas that determines the character of each of these 
elements. The sattwic mind that seeks always for a 
right harmony and right knowledge is the governing 
instrument of the sattwic man and moves all the rest of 
the machine. An egoistic will of desire supported by 
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the desire*soul is the dominant instrument of the rajasic 
worker. An ignorant instinct or the unenlightened 
impulsion of the physical mind and the crude vital natrn^ 
is the chief instrumental force of the tamasic doer of 
action. The instrument of the liberated man is a* greater 
spiritual light and power, far higher than the highest 
sattwic intelligence, and it works in him by an enveloping 
descent from a supraphysical centre and uses as a clear 
channel of its force a purified and receptive mind, life 
and body. 

Tamasic action is that done with a confused, deluded, 
ignorant mind, in mechanical obedience to the instincts, 
impulsions and unseeing ideas, vyithout reg^ing the 
strength or capacity or the waste and loss of blind mis* 
applied effort or the antecedent and consequence and 
right conditions of the impulse, effort or labour. Rajasic 
action is that which a man undertakes under the 
dominion of desire, with his eyes fixed on the work and its 
hoped-for fruit and nothing else, or with an egoistic sense 
of his own personality in the action, and it is done with 
inordinate effort, with a passionate labour, with a great 
heaving and straining of the personal will to get at the 
object of its desire. Sattwic action is that which a man 
does calmly in the clear light of reason and knowledge 
and with an impersonal sense of right or duty or the 
demand of an ideal, as the thing that ought to be done 
whatever may be the result to himself in this world or 
another, a work performed without attachment, without 
liking or disliking for its spur or its drag, for the sole 
satisfaction of his reason and sense of right, of the lucid 
intelligence and the enlightened will and the pure dis- 
interested mind and the high contented spirit. At the 
line of culmination of sattwa it will be transformed and 
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become a highest impersonal action dictated by the spirit * 
within us and no longer by the intelligence, an action 
moved by the highest law of the nature, free from the 
lower ego and its light or heavy baggage and from 
limitation even by best opinion, noblest desire, purest 
personal will or loftiest mental ideal. There will be none 
of these impedimenta; in their place there will stand a 
clear spiritual self>knowledge and illumination and an 
imperative intimate sense of an infallible power that acts 
and of the work to be done for the world and for the 
world’s Master. 

The tamasic doer of action is one who does not put 
himself really into the work, but acts with a mechanical 
mind, or obeys the most vulgar thought of the herd, 
follows the common routine or is wedded to a blind error 
and prejudice. He is obstinate in stupidity, stubborn in 
error and takes a foolish pride in his ignorant doing; a 
narrow and evasive cunning replaces true intelligence; 
he has a stupid and insolent contempt for those with 
whom he has to deal, especially for wiser men and his 
betters. A dull laziness, slowness, procrastination, loose- 
ness, want of vigour or of sincerity mark his action. The 
tamasic man is ordinarily slow to act, dilatory in his 
steps, easily depressed, ready soon to give up his task 
if it taxes his strength, his diligence or his patience. The 
rajasic doer of action on the contrary is one eagerly 
attached to the work, bent on its rapid completion, pas- 
sionately desirous of fhnt and reward and consequence, 
greedy of heart, impure of mind, often violent and cruel 
and brutal in the means he uses; he cares little whom he 
injures or how much he injures others so long as he gets 
what he wants, satisfies his passions and will, vindicates 
the claims of his ^o. He is full of an incontinent joy 
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in success and bitterly grieved and stricken by &ilure. 
The sattwic doer is free from all this attachment, this 
egoism, this violent strength or passionate weakness; 
his is a mind and will unelated by success, undepressed 
by failure, full of a fixed impersonal resolution,* a calm 
rectitude of zeal or a high and pure and selfless enthu- 
siasm in the work that has to be done. At and beyond 
the culmination of sattwa this resolution, zeal, enthu- 
siasm become the spontaneous working of the spiritual 
Tapas and at last a highest soul-force, the direct God- 
Power, the mighty and steadfast movement of a divine 
energy in the human instrument, the self-assured steps 
of the seer-will, the gnostic intelligence and with it the 
wide delight of the free spirit in the works of the liberated 
nature. 

The reason armed with the intelligent will works in 
man in whatever manner or measure he may possess 
these human gifts and it is accordingly right or perverted, 
clouded or luminous, narrow and small or large and 
wide like the mind of its possessor. It is the understanding 
power of his nature, buddhi, that chooses the work 
for him or, more often, approves and sets its sanction 
on one or other among the many suggestions of his 
complex instincts, impulsions, ideas and desires. It is 
that which determines for him what is right or wrong, 
to be done or not to be done, Dharma or Adharma. And 
the persistence of the will* is that continuous force of 
mental Nature which sustains the work and gives 
it consistence and persistence. Here again there is the 
incidence of the gunas. The tamasic reason is a false, 
ignorant and darkezfhd instrument which chtuns us 

^dbrti. 
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to see all things in a dull and wrong light, a cloud* 
of misconceptions, a stupid ignoring of the values 
of things and people. This reason calls light darkness 
and darkness light, takes what is not the true law and 
upholds, it as the law, persists in the thing which ought 
not to be done and holds it up to us as the one right 
thing to be done. Its ignorance is invincible and its 
persistence of will is a persistence in the satisfaction 
and dull pride of its ignorance. That is on its side of 
blind action; but it is pursued also by a heavy stress 
of inertia and impotence, a persistence in diillness and 
sleep, an aversion to mental change and progress, a 
dwelling on the feafs and pains and depressions of mind 
which deter us in our path or keep us to base, weak and 
cowardly ways. Timidity, shirking, evasion, indolence, 
the justification by the mind of its fears and false doubts 
and cautions and refusals of duty and its lapses and 
turnings from the call of our higher nature, a safe following 
of the line of least resistance so that there may be the 
least trouble and effort and peril in the winning of the fruit 
of our labour — ^rather no fruit or poor result, it says, than 
a great and noble toil or a perilous and exacting endea- 
vour and adventure, — these are characteristics of the 
tamasic will and intelligence. 

The rajasic understanding, when it does not knowingly 
choose error and evil for the sake of the error and 
evil, can make distinctions between right and wrong, 
between what should or should not be done, but not 
rightly, rather with a pulling awry of their true measures 
and a constant distortion of values. And this is because 
its reason and will are a reason the ego and a will of 
desire, and these powers misrepresent and distort the 
truth and the right to serve thdr own egoistic purpose. 


302 



THE OUNAS, MIND AND WORKS 


It is only when we are free from ego and desire and 
look steadily with a calm, pure, disinterested mind 
concerned only with the truth and its sequences {hat^ 
we can hope to see things rightly and in their just values. 
But the rajasic will fixes its persistent attention,on the 
satisfaction of its own attached clingings and desires in 
its pursuit of interest and pleasure and of what it thinks 
or chooses to think right and justice, Dharma. Always it is 
apt to put on these things the construction which will 
most flatter and justify its desires and to uphold as 
right or legitimate the means which will best help it to 
get the coveted fruits of its work and endeavour. That is 
the cause of three-fourths of the falsehood and misconduct 
of the human reason and will. Rajas with its vehement 
hold on the vital ego' is the great sinner and positive 
misleader. 

The sattwic understanding sees in its right place, right 
form, right measure the movement of the world, the kiw 
of action and the law of abstention from action, the thing 
that is to be done and the thing that is not to be done^ 
what is safe for the soul and what is dangerous, what is 
to be feared and shunned and what is to be embraced 
by the will, what binds the spirit of man and what sets 
it free. These are the things that it follows or avoids by 
the persistence of its conscious will according to the 
d^;ree of its light and the stage of evolution it has reached 
in its upward ascent to the highest self and Spirit. The 
culmination of this sattwic intelligence is found by a high 
persistence of the aspiring buddhi when it is setded on 
what is beyond the ordinary reason and mental will, 
pointed to the summits, turned to a steady control of the 
senses and the life and a union by Yoga with man’s 
highest Self, the .universal Divine, the transcendent Spirit. 
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It is there that arriving through tlie sattwic guna one can- 
pass beyond the gunas, can climb beyond the limitations 
of the mind and its will and intelligence and sattwa itself 
disappear into that which is above the gunas and beyond 
this instrumental nature. There the soul is enshrined in 
light and enthroned in firm union with the Self and Spirit 
and Grodhead. Arrived upon that summit we can leave 
the Highest to guide Nature in our members in the free 
spontaneity of a divine action: for there there is no 
wrong or confused working, no element of error or impo- 
tence to obscure- or distort the luminous perfection and 
power of the Spirit. All these lower conditions, laws, 
dharmas cease to have any hold on us; the Infinite acts 
in the liberated man and there is no law but the 
immortal truth and right of the free spirit, no Karma, 
no kind of bondage. 

Harmony and order are the characteristic qualities 
of the sattwic mind and temperament, quiet happiness, 
a clear and calm content and an inner ease and peace. 
Happiness is indeed the one thing which is openly or 
indirectly the universal pursuit of our human nature, 
— happiness or its suggestion or some counterfeit of it, 
some ple2isure, some enjoyment, some satisfaction of the 
mind, the will, the passions or the body. Pain is an 
experience our nature has fo accept when it must, 
involuntarily as a necessity, an unavoidable incident of 
universal Nature, or voluntarily as a means to what we 
seek after, but not a thing desired for its own sake, — 
except when it is so sought in perversity or with an 
ardour of enthusiasm in suffering for some touch of 
fierce pleasure it brings or the intense strength it 
engenders. But there are various kinds of happiness or 
pleasure according to the guna which dominates .in 
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our nature. Thus the tamasic mind can remain well- 
pleased in its indolence and inertia, its stupor and sleep, 
its blindness and its error. Nature has armed it with 
the privilege of a smug satisfaction in its stupidity and 
ignorance, its dim lights of the cave, its inert CDntent- 
ment, its petty or base joys and its vulgar pleasures. 
Delusion is the beginning of this satisfaction and delu- 
sion is its consequence; but still there is given a dull, 
a by no means admirable but a sufficient pleasure in his 
delusions to the dweller in the cave. There is a tamasic 
happiness founded in inertia and ignorance. 

The mind of the rajasic man drinks of a more fiery 
and intoxicating cup; the keen, mobile, active pleasure 
of the senses and the body and the sense-entangled 
or fierily kinetic will and intelligence are to him all the 
joy of life and the very significance of living. This joy is 
nectar to the lips at the first touch, but there is a secret 
poison in the bottom of the cup and after it the bitterness 
of disappointment, satiety, fatigue, revolt, disgust, sin, 
suffering, loss, transience. And it must be so because these 
pleasures in their external figure are not the things which 
the spirit in us truly demands from life; there is some- 
thing behind and beyond the transience of the form, 
something that is lasting, satisfying, self-sufficient. What 
the sattwic nature seeks, therefore, is the satisfaction of 
the higher mind and the spirit and when it once gets 
this large object of its quest, there comes in a clear, pure 
happiness of the soul, a state of fullness, an abiding ease 
and peace. This happiness does not depend on outward 
things, but on ourselves alone and on the flowering oi 
what is best and most inward within us. fiut it is not 
at first our normal possession; it has to be conquered 
by self-discipline, a labour of the soul, a hig^ and 
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arduous endeavoiir. At first this means much loss of habi- 
tual pleasure, much suffering and struggle, a poison bom 
of the churning of our nature, a painful conflict of forces, 
much revolt and opposition to the change due to the 
ill-will> of the members or the insistence of vital move- 
ments, but in the end the nectar of immortality rises in 
the place of this bitterness and as we climb to the higher 
spiritual nature we come to the end of sorrow, the 
euthanasia of grief and pain. That is the surpassing 
happiness which descends upon us at the point or line of 
culmination of the sattwic discipline. 

The self-exceeding of the sattwic nature comes when 
we get beyond the great but still inferior sattwic plea- 
sure, beyond the pleasures of mental knowledge and 
vitrue and peace to the eternal calm of the self and the 
spiritual ecstasy of the divine oneness. That spiritual 
joy is no longer the sattwic happiness, sukham, but the 
absolute Ananda. Ananda is the secret delight from 
which all things are bora, by which all is sustained in 
existence and to which all can rise in the spiritual cul- 
mination. Only then can it be possessed when the liber- 
ated man, free from ego and its desires, lives at last one 
with his highest self, one with all beings and one with 
Gk)d in an absolute bliss of the spirit. 
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SWABHAVA AND SWADHARMA* 

It is then by a liberating development of the soul out 
of this lower nature of the triple gunas into the supreme 
divine nature beyond the three gunas that we can best 
arrive at spiritual perfection and freedom. And this 
again can best be brought about by an anterior deve- 
lopment of the predominance of the highest sattwic 
quality to a point at which sattwa also is overpassed, 
mounts beyond its own limitations and breaks up into 
a supreme freedom, absolute light, serene power of the 
conscious spirit in which there is no determination by 
conflicting gunas. A highest sattwic faith and aim new- 
shaping what we are according to the highest mental 
conception of our inner possibilities that we can form 
in the free intelligence, is changed by this transition into 
a vision of our own real being, a spiritual self-knowledge. 
A loftiest ideality or standard of dharma, a pursuit of 
the right law of our natural existence, is transformed 
into a free assured self-existent perfection in which all 
dependence on standards is transcended and the spon- 
taneous law of the immortal self and spirit displaces the 
lower rule of the instruments and members. The sattwic 
mind and will change into that spiritual knowledge and 
dynamic power of identical existence in which the whole 

• GiU, XVIII. 40-48. 
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nature puts off its disguise and becomes a free self-expres* 
sion of the godhead within it. The sattwic doer becomes 
the Jiva in contact with his source, united with the 
Furushottama; he is no longer the personal doer of the 
act, but a spiritual channel of the works of the transcen- 
dent and universal Spirit. His natural being transformed 
and illumined remains to be the instrument of a univenal 
and impersonal action, the bow of the divine Archer. 
What was sattwic action becomes the free activity of the 
perfected nature in which there is no longer any person^d 
limitation, any tethering to this or that quality, any 
bondage of sin and virtue, self and others or any but a 
supreme spiritual self-determination. That is the culmi- 
nation of works uplifted to the sole Divine Worker by a 
God-seeking and spiritual knowledge. 

But there is stUl an incidental question of great 
importance in the old Indian system of culture and, even 
apart from that antique view, of considerable general 
importance, on which we have had some passing pro- 
nouncements already by the Gita and which now falls 
into its proper place. All action on the normal level is 
determined by the gunas; the action which is to be 
done, kartavyam karma, takes the triple form of giving, 
askesis and sacrifice, and any or all of these three may 
as3ume the character of any of the gunas. Therefore 
we have to proceed by the rabing of these things to the 
highest sattwic height of which they are capable and 
go yet farther beyond to a largeness in which all works 
become a free self-giving, an energy of the divine Tapas, 
a perpetual sacrament of the spiritual existence. But 
this is a goieral law and all these considerations have 
been the enunciation of quite general principles and 
refer indiscriminately to all actions and ‘to all men alike. 
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All can eventually arrive by spiritual evolution to this 
strong discipline, this large perfection, this highest spiri> 
tual state. But while the general rule of mind euid action 
is the same for all men, we see too that there is a constant 
law of variation and each individual acts no| only 
according to the common laws of the human spirit, mind, 
will, life, but according to his own nature; each man 
fulfils different functions or follows a different bent 
according to the rule of his own circumstances, capa- 
cities, turn, character, powers. What place is to be 
assigned to this variation, this individual rule of nature 
in the spiritual discipline? 

The Gita has laid some stress on this point and even 
assigned to it a great preliminary importance. At the 
very start it has spoken of the nature, rule and function 
of the Kshatriya as Arjuna’s own law of action, sva- 
dhama^l it has proceeded to lay it down with a striking 
emphasb that one’s own nature, rule, function should 
be observed and followed, — even if defective, it is better 
than the well-performed rule of another’s nature. Death 
in one’s own law of nature is better for a man than 
victory in an alien movement. To follow the law of 
another’s nature is dangerous to the soul,* contradictory, 
^ we may say, to thfe natural way of his evolution, a 
thmg mechanically imposed and therefore imported, 
artificial and sterilising to one’s growth towards the true 
stature of the spirit. What comes out of the being is the 
right and healthfiil thing, the authentic movement, not 
what is imposed on it froip outside or laid on it by life's 
compulsions or the mind’s error. This swadharma is of 
four general kinds formulated outwardly in the action 

* II. 31. svadhamm eSu^a. * III, 35. 
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of Ac four orders of the old Indian social culture, eS1m~ • 
veariffa. That system corresponds, says the Gita, to a 
divine law, it "was created by Me according to the 
divisions of the gunas and works,” — created from the 
beginning by the Master of existence. In other words, 
there arc four distinct orders of the active nature, or four 
fundamental types of the soul in nature, svabhdva, and 
the work and proper function of each human being 
corresponds to his type of nature. This is now finally 
explained in preciser detail. The works of Brahmins, 
Kshatriyas, Vaishyas and Sudras, says the Gita, are 
divided according to the qualities (gu^) bom of their 
own inner nature, spiritual temperament, essential 
character (svabhdva). Calm, self-control, askesis, purity, 
long-suffering, candour, knowledge, acceptance of spiri- 
tual truth are the work of the Brahmin, born of his 
swabhava. Heroism, high spirit, resolution, ability, not 
fleeing in the battle, giving, lordship (isvara-bhdva, the 
temperament of the ruler and leader) are the natural 
work of the Kshatriya. Agriculture, cattle-keeping, trade 
inclusive of the labour of the craftsman and the artisan 
arc the natural work of the Vaishya. All work of the 
character h( service falls within the natural function of 
the Sudra. A man, it goes on to sa^, who devotes himself 
to his own natural work in life acquires spiritual per- 
fection, not indeed by the mere act itself, but if he does 
it with right knowledge and the right motive, if he can 
make it a worship of the Spirit of this creation and dedi- 
cate it sincerely to the Master of the universe from whom 
is all impulse to action. All labour, all action and func- 
tion, whatever it be, can be consecrated by this dedi- 
cation of works, can convert the life into a self-ofiering 
to the Godhead within and without us and is itself con- 
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verted into a means of spiritual perfection. But a work 
not naturally one's own, even though it may be well 
performed, may look better from the outside when judged 
by an external and mechanical standard or may lead to 
more success in life, is still inferior as a means of sul^ective 
growth precisely because it has an external motive and a 
mechanical impulsion. One’s own natural work is better, 
even if it looks from some other point of view defective. 
One does not incur sin or stain when one acts in the true 
spirit of the work and in agreement with the law of one’s 
own nature. All action in the three gunas is imperfect, 
all human work is subject to fault, defect or limitation; 
but that should not make us abandon our own proper 
work and natural function. Action should be rightly 
regulated action, niyatam karma, but intrinsically one’s own, 
evolved from within, in harmony with the truth of one’s 
being, regulated by the Swabhava, svabhava-niyatam kafma. 
What precisely is the intention of the Gita? Let us take 
it first in its more outward meaning and consider the tinge 
given to the principle it enounces by the ideas of the race 
and the time— the hue of the cultural environment, the 
ancient significance. These verses and the earlier pro- 
nouncements of the Gita on the same subject have been 
seized upon in ciurent controversies on the caste question 
and interpreted by some as a sanction of the present system, 
used by others as a denial of the hereditary basis of caste. 
In point of fact the verses in the Gita have no bearing on 
the existing caste system, because that is a very diffisrent 
thing from the ancient sodal ideal of caturoar^a, the four 
clear-cut orders of the Aryan community, and in no way 
corresponds with the description of the Gita. Agriculture, 
cattle>keeping amd trade of every kind are said here to be 
the work of the Vaishya; but in the later system the 
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majority of those concerned in trade and in cattle-keeping, * 
artisans, small craftsmen and others are actually classed 
as Sudras — ^where they are not put altogether outside the 
pale, — and, with some exceptions, the merchant class 
is alonp and that too not everywhere ranked as Vaishya. 
Agriculture, government and service are the professions 
of all classes from the Brahmin down to the Sudra. And 
if the economical divisions of function have been con- 
founded beyond any possibility of rectification, the law 
of the guna or quality is still less a part of the later system. 
There all is rigid custom, Scara, with no reference to the 
need of the individual nature. If again we take the reli- 
gious side of the contention advanced by the advocates 
of the caste system, we can certainly fasten no such absurd 
idea on the words of the Gita as that it is a law of a man’s 
nature that he shall follow without regard to his personal 
bent and capacities the profession of his parents or his 
immediate or distant ancestors, the son of a milkman be 
a milkman, the son of a doctor a doctor, the descendants 
of shoemakers remain shoemakers to the end of measurable 
time, still less that by doing so, by this unintelligent and 
mechanicsd repetition of the law of another’s nature with- 
out regard to his own individual call and qualities a man 
automatically farthers his own perfection and arrives at 
spiritual freedom. The Gita’s words refer to the ancient 
system of eotorrorpa, as it existed or was supposed to exist 
in its ideal purity, — ^there is some controversy whether 
it was ever anything more than an ideal or general norm 
more or less loosely followed in practice, — and it should 
be considered in that connection alone. Here too there is 
considerable dijBficulty as to the exact outward significance. 

The ancient system of the four orders had a triple 
aspect; it took a social and economic, a cultural and a 
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spiritual appearance. On the economic side it recognisra 
four hmctions of the social man in the community, the 
religiom and intellectual, the political, the economic and 
the servile functions. There are thus four kinds of works, 
the work of religious ministration, letters, leamiag and 
knowledge, the work of government, politics, adminis* 
tration and war, the work of production, wealth-making 
and exchange, the work of hired labour and service. An 
endeavour was made to found and stabilise the whole 
arrangement of society on the partition of these four func- 
tions among four clearly marked classes. This system was 
not peculiar to India, but was with certain differences 
the dominating feature of a stage of social evolution in 
other ancient or mediaeval societies. The four functions 
are still inherent in the life of all normal communities, 
but the clear divisions no longer exist anywhere. The 
old system everywhere broke down and gave place to a 
more fluid order or, as in India, to a confused and 
complex social rigidity and economic immobility dege- 
nerating towards a chaos of castes. Along with this eco- 
nomic division there existed the association of a cultural 
idea which gave to each class its religious custom, its law 
of honour, ethical rule, suitable education and training, 
type of character, family ideal and discipline. The facts 
of life did not always correspond to the idea,— 'there is 
always a certain gulf found between the mental ideal and 
the vital and physical practice, — ^but there was a constant 
and strenuous endeavour to keep up as much as possible 
a resU correspondence. The importance of this attempt 
and of the cultural ideal and atlhosphere it created in t^ 
past training of the social man, can hardly be put too 
high; but at the present day it has little more than a 
historical, a past and evolutionary significance. Finally, 
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wherever this system existed, it was given more or less a 
religious sanction (more in the East, very little in Europe) 
and in India a profounder spiritual use and significance. 
This spiritual significance is the read kernel of the teaching 
of the Gita. 

The Gita found this system in existence and its ideal 
in possession of the Indian mind and it recognised and 
accepted both the ideal and system and its religious sanc- 
tion. “The fourfold order was created by Me,” says 
Krishna, “according to the divisions of quality and active 
function.”’ On the mere strength of this phrase it cannot 
altogether be concluded that the Gita regarded this 
system as an eternal and universal social order. Other 
ancient authorities did not so regard it; rather they 
distinctly state that it did not exist in the beginning and 
will collapse in a later age of the cycle. Still we may 
understand from the phrase that the fourfold function 
of social man was considered as normally inherent in 
the psychological and economic needs of every community 
and therefore a dispensation of the Spirit that expresses 
itself in the human corporate and individual existence. 
The Gita’s line is in fact an intellectual rendering of the 
well-known symbol in the Vedic Purusha-Sukta. But 
what then should be the natural basis and form of practice 
of these functions? The practical basis in ancient times 
came to be ^e hereditary principle. A man’s social func- 
tion and position were no doubt determined ori^nsdly, as 
they are still in freer, less closely ordered communities 
by environment, occasion, birth and capacity; but as 
there set in a more fixed stratification, his rank came 
practically to be regulated by birth mainly or alone and 
in the later system of cas^ birth came to be the sole rule 
of status. The son of a Brahmin is always a Brahmin in 
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status, though he may have nothing of the typical Brahmin 
qualities or character, no intellectual training or spiritual 
experience or religious worth or knowledge, no cotmection 
whatever with the right function of his class, no Brahmin* 
hood in his work and no Brahminhood in his nature.' 

This was an inevitable evolution, because the external 
signs are the only ones which are easily and conveniently 
determinable and birth was the most handy and mana* 
geable in an increasingly mechanised, complex and con- 
ventional social order. For a time the possible disparity 
between the hereditary fiction and the individual’s real 
inborn character and capacity was made up or minimised 
by education and training: but eventually this effort 
ceased to be sustained and the hereditary convention held 
absolute rule. The ancient lawgivers, while recognising 
the hereditary practice, insisted that quality, character 
and capacity were the one sound and real basis and that 
without them the hereditary social status became an 
unspiritual falsehood because it had lost its true signi- 
ficance. The Gita too, as always, founds its thought on the 
inner significance. It speaks indeed in one verse of the 
work born with a man, sahajam karma’, but this does not 
in itself imply a hereditary basis. According to the Indian 
theory of rebirth, which the Gita recognises, a man’s 
inborn nature and course of life are essentialy determined 
by his own past lives, arc the self-development already 
effected by his past actions and mental and spiritual 
evolution and cannot depend solely on the mateiial 
factor of his ancestry, parentage, physical birth, which 
can only be of subordinate moment, one effective sign 
perhaps, but not the dominant principle. The word 
sahaja means that which is bom with us, whatever is 
patural, inborn, innate; its equivalent in all other passages 
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is svabhSoaja. The work or function of a man is determined 
by his qualities, karma is determined by gu ^ ; it is the work 
bom of his Swabhava, svabhdvajam karma, and regulated by 
bis Swabhava, svabhSm-niyatam karma. This emphasis on 
an inner quality and spirit which finds expression in work, 
function and action is the whole sense of the Gita’s 
idea of Karma. 

And from this emphasis on the inner truth and not on 
the outer form arises the spiritual significance and power 
which the Gita assigns to the following of the Swadharma. 
That is the really important bearing of the passage. 
Too much has been made of its connection with the outer 
social order, as if the object of the Gita were to support 
that for its own sake or to justify it by a religio-philoso* 
phical theory. In fact it lays very little stress on the 
external rule and a very great stress on the internal law 
which the Varna system attempted to put into regulated 
outward practice. And it is on the individual and spiritual 
value of this law and not on its communal and economic or 
other social and cultural importance that the eye of the 
thought is fixed in this passage. The Gita accepted the 
Vedic theory of sacrifice, but gave it a profound turn, an 
inner, subjective and universsd meaning, a spiritual sense 
and direction which alters all its values. Here too and 
in the same way it accepts the theory of the four orders 
of men, but gives to it a profound turn, an inner, subjective 
and universal meaning, a spiritual sense and direction. 
And immediately the idea behind the theory changes its 
values and becomes an enduring and living truth not 
bound up with the transience of a particular social form 
and order. What the Gita is concerned with is not the 
validity of the Aryan social order now abolished or in a 
state of deliquescence, — ^if that were all, its principle of 
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the Swabhava and Swadharma would have no pennanent 
truth or value, — ^but the relation of a man’s outward life 
to his inward being, the evolution of his action from his 
soul and inner law of nature. 

And we see in fact that the Gita itself indicates very 
clearly its intention when it describes the work of the 
Brahmin and the Kshatriya not in terms of external 
function, not defined as learning, priest-work and letters 
or government, war and politics, but entirely in terms of 
internal character. The language reads a little curiously 
to our ear. Calm, self-control, askesis, purity, long-suffer- 
ing, candour, knowledge, acceptance and practice of 
spiritual truth would not ordinarily be described as a 
man’s function, work or life occupation. Yet this is 
precisely what the Gita means and says, — that these things, 
their development, their expression in conduct, their 
power to cast into form the law of the sattwic nature 
are the real work of the Brahmin; learning, religious 
ministration and the other outer functions are only its most 
suitable field, a favourable means of this inner develop- 
ment, its appropriate self-expression, its way of fixing 
itself into firmness of type and externalised solidity of 
‘ character. War, government, politics, leadership and rule 
are a similar field and means for the Kshatriya; but his 
real work is the development, the expression in conduct, 
the power to cast into form and dynamic rhythm of move- 
ment the law of the active battling royal or warrior spirit. 
The work of the Vaishya and Sudra is expressed in terms 
of external function, and this opposite turn may have 
some significance. For the temperament moved to produc- 
tion and wealth-getting or limited in the circle of labour 
and service, the mercantile and the servile mind, are 
usually turned outward, more occupied with the external 
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values of their work than its power for character, and this ‘ 
disposition is not so favourable to a sattwic or spiritual 
action of the nature. That too is the reason why a com* 
mercial and industrial age or a society preoccupied with 
the idra of work and labour creates around it an atmos- 
phere more favourable to the material than the spiritual 
life, more adapted to vital efficiency than to the subtler 
perfection of the high-reaching mind and spirit. Never- 
theless, this kind of nature too and its iunctions have 
their inner significance, their spiritual value and can be 
made a means and power for perfection. As has been said 
elsewhere, not alone the Brahmin with his ideal of spiri- 
tuality, ethical purity and knowledge and the Kshatriya 
with his ideal of nobility, chivalry and high character, 
but the wealth-seeking Vaishya, the toil-imprisoned 
Sudra, woman with her narrow, circumscribed and 
subject life, the very outcast bom from a womb of sin, 
papayonayah, can by this road rise at once towards the 
highest inner greatness and spiritual freedom, towards 
perfection, towards the liberation and fulfilment of the 
divine element in the human being. 

Three propositions suggest themselves even at the 
first view and may be taken as implicit in all that the 
Gita says in this passage. First, all action must be deter- 
mined from within because each man has in him something 
his own, some chauracteristic principle and inborn 
power of his nature. That is the efficient power of his spirit, 
that creates the dynamic form of his soul in nature and to 
express and perfect it by action, to make it effective in 
capacity and conduct and fife is his work, his trae Karma: 
that points him to the right way of his inner and outer 
living and is the right starting-point for his farther deve- 
lopment. Next, there are broadly four types of nature 
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each with its characteristic function and ideal rule of 
work and character and the type indicates the man’s 
proper field and should trace for him his just circle of 
function in his outer soda! existence. Finally, whatever 
work a man does, if done according to the law, of his 
being, the truth of his nature, can be turned Grodwards 
and made an effective means of spiritual liberation 
and perfection. The first and last ofthesc propositions are 
suggestions of an evident tmth and justice. The ordinary 
way of man’s individual and social living seems indeed 
to be a contradiction of these principles; for certainly 
we bear a terrible wdght of external necessity, rule and 
law, and our need for self-expression, for the development 
of our true person, our real soul, our inmost characteristic 
law of nature in life is at every turn interfered with, 
thwarted, forced from its course, given a very poor chance 
and .scope by environmental influences. Life, State, 
society, family, all surrounding powers seem to be in a 
league to lay their yoke on our spirit, compel us into their 
moulds, im|x>se on us their mechanical interest and 
rough immediate convenience. We become parts of 
a machine; we are not, are hardly allowed to be in the 
true sense, manuka, purufa, souls, minds, free children 
of the spirit empowered to develop the highest charac- 
teristic perfection of our being and make it our means of 
service to the race. It would seem that we are not what 
we make ourselves, but what we are made. Yet the more 
we advance in knowledge, the more the truth of the 
Gita’s rule is bound to appear. The child’s education 
ought to be an out-bringing of all that is best, most power- 
ful, most intimate and living in his nature; the mould 
into which the man’s action and development ought 
to run is that of his innate quality and power. He. must 
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acquire new things, but he will acquire them best, 
most vitally on the basis of his own developed type 
and inborn force. And -so too the iunctions of a 
man ought to be determined by his natural turn, 
gift ard capacities. The individual who develops freely 
in this manner will be a living soul and mind and will 
have a much greater power for the service of the race. 
And we arc able now to see more clearly that this rule 
is true not only of'-the individual but of the community 
and the nation, the group soul, the collective man. The 
second proposition of the four types and their functions is 
more open to dispute. It may be said that it is too simple 
and positive, that it takes no sufficient account of the com- 
plexity of life and the plasticity of human nature, and, 
whatever the theory or its intrinsic merits, the outward 
social application must lead precisely to that tyranny of 
a mechanical ruler which is the flat contradiction of all 
law of Swadharma. But it has a profounder meaning 
under, the surface which gives it a less disputable value. 
And even if we reject it, the third proposition will yet stand 
in its general significance. Whatever a man’s work and 
function in life, he can, if it is determined from within 
or if he is allowed to make it a self-expression of his nature, 
turn it into a means of growth and of a greater inner 
perfection. And whatever it be, if he performs his natural 
function in the right spirit, if he enlightens it by the 
ideal mind, if he turns its action to the uses of the Godhead 
within, serves with it the Spirit manifested in the universe 
or makes it a conscious instrumentation for the ptuposes 
of the Divine in humanity, he can transmute it into a means 
towards the highest spiritual perfection and freedom. 

But the Gita’s teaching here. has a still profounder 
significance if we take it not as a detached quotation 
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self-contained in meaning, as is too often done, but as 
we should do, in connection with all that it has been saying 
throughout the work and especially’ in the last twelve 
chapters. The Gita’s philosophy of life and works is that 
all proceeds from the Divine Existence, the transqpndent 
and universal Spirit. All is a veiled manifestation of the 
Godhead, Vasudeva, yato praviUir bhutdndm yena sarvam 
idam tatam, and to unveil tj;)e Immortal within and in 
the world, to dwell in unity with the Soul of the 
universe, to rise in consciousness, knowledge, will, love, 
spiritual delight to oneness with the supreme Godhead, 
to live in the highest spiritual nature with the individual 
and natural being delivered from shortcoming and igno- 
rance and made a conscious instrument for the works of 
the divine Shakti is the perfection of which humanity 
is capable and the condition of immortality and freedom. 
But how is this possible when in fact we are enveloped in 
natural ignorance, the soul shut up in the prison of ego, 
overcome, beset, hammered and moulded by the environ- 
ment, msistered by the mechanism of Nature, cut off 
from our hold on the reality of our own secret spiritual 
force? The answer is that all this natural action, however 
now enveloped in . a veiled and contrary working, still 
contains the principle of its own evolving freedom and 
perfection. A Godhead is seated in the heart of every man 
and is. the Lord of this mysterious action of Nature. And 
though this Spirit of the universe, this One who is all, 
seems to be turning us on the wheel of the world as if 
mounted on a machine by the force of Maya, shaping us 
in our ignortmee as the potter shapes a pot, as the weaver 
a fabric, by some skilful mechanical principle, yet is this 
spirit our own greatest self and it is according to the 
real idea, the truth of ourselves, that which is growing in 
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US and finding always new and more adequate forms in 
birth after birth, in our animal and human and divine 
life, in that which we were, that which we are, that which 
we shall be, — it is in accordance with this inner soul- 
truth fhat, as our o]}ened eyes will discover, we are 
progressively shaped by this spirit within us in its all-wise 
omnipotence. This machinery of ego, this tangled 
complexity of the three gunas, mind, body, life, emotion, 
desire, struggle, thought, aspiration, endeavour, this 
locked interaction of pain and pleasure, sin and virtue, 
striving and success and failure, soul and environment, 
myself and others, is only the outward imperfect form 
taken by a higher spiritual Force in me which pursues 
through its vicissitudes the progressive self-expression of 
the divine reality and greatness I am secretly in spirit 
and shall overtly become in nature. This action contains 
in itself the principle of its own success, the principle 
of the Swabhava and Swadharma. 

The Jiva is in self-expression a portion of the Puru- 
shottama. He represents in Nature the power of the 
supreme Spirit, he is in his personality that Power; he 
brings out in an individual existence the potentialities 
of the Soul of the universe. This Jiva itself is spirit and 
not the natural ego; the spirit and not the form of ego 
is our reality and inner soul principle. The true force 
of what we are and can be is there in that higher spiritual 
Power and the mechanical Maya of the three gunas is 
not the inmost and fundamental truth of its movements; 
it is only a present executive energy, an apparatus of 
lower convenience, a scheme of outward exercise and 
practice. The spiritual Nature which has become this 
multiple personality in the universe, para prakfHr jiva- 
bhiita, is the basic stuff of our existence: all the rest is 
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lower derivation and outer formation from a highest 
hidden activity of the spirit. And in Nature each of us 
has a principle and will of our own becoming; each soul 
is a force of self-consciousness that formulates an idea 
of the Divine in it and guides by that its actiqji and 
evolution, its progressive self-finding, its constant varying 
self-expression, its apparently uncertain but secretly 
inevitable growth to fullness. That is our Swabhava, our 
own real nature; that is our truth of being which is 
finding now only a constant partial expression in our 
various becoming in the world. The law of action 
determined by this Swabhava is our right law of self- 
shaping, function, working, our Swadharma. 

This principle obtains throughout cosmos; there is 
everywhere the one Power at work, one common uni- 
versal Nature, but in each grade, form, energy, genus, 
species, individual creature she follows out a major Idea 
and minor ideas and principles of constant and complex 
variation that found both the permanent dharma of 
each and its temporary dharmas. These fix for it the 
law of its being in becoming, the cunr of its birth and 
persistence and change, the force of its self-preservation 
and self-increasing, the lines of its stable and evolving 
self-expression and self-finding, the rules of its relations 
to all the rest of the expression of the Self in the universe. 
To follow die law of its being, Swadharma, to develop 
the idea in its -being, Swabhava, is its ground of safety, 
its right walk and procedure. That does not in the end 
chain down the soul to any present formulation, but 
rather by this way of development it enriches itself 
most surely with new experiences assimilated to its own 
law and principle and can most powerfiiUy grow and 
break at its hour beyond present moulds to a higher 
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self-expression. To be unable to maintain its own law 
> and principle, to fail to adapt itself to its environment 
in such a way as to adapt the environment to itself and 
make it useful to its own nature is to lose its self, forfeit 
its rigl)t of self, deviate from its way of self, is perdition, 
vinasti, is falsehood, death, anguish of decay and dissolu- 
tion and necessity of painful self-recovery often after 
eclipse and disappearance, is the vain circuit of the 
wrong road retarding our real progress. This law 
obtains in one form or another in all Nature ; it underlies 
all that action of law of universality and law of variation 
revealed to us by Science. The same law obtains in the 
life of the human being, his many lives in many human 
bodies. Here it has an outward play and an inward 
spiritual truth, and the outward play can only put on 
its full and real meaning when we have found the inward 
spiritual truth and enlightened all our action with the 
values of the spirit. This great and desirable transfor- 
mation can be effected with rapidity and power in 
proportion to our progress in self-knowledge. 

And first we have to see that the Swabhava means 
one thing in the highest spiritual nature and takes quite 
another form and significance in the lower nature of 
the three gunas. There too it acts, but is not in full 
possession of itself, is seeking as it were for its -own true 
law in a half-light or a darkness and goes on its way 
through many lower forms, many false forms, endless 
imperfections, perversions, self-losings, self-findings, seek- 
ings aftc*" norm and rule before it arrives at self-discovery 
and perfection. Our nature here is a mixed weft of 
knowledge and ignorance, of truth and falsehood, of 
success and failure, of right and wrong, of finding and 
losing, of sin and virtue. It is always the Swabhava that. 
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is looking for self-expression and self-finding through all 
these things, svabhavas tu pravarlate, a truth which should 
teach us universeil charity and equality of vision, since 
we are all subject to the same perplexity and struggle. 
These motions belong, not to the soul, but to the flature. 
The Purushottama is not limited by this ignorance; he 
governs it from above and guides the soul through its 
changes. The pure immutable self is not touched by 
these movements; it witnesses and supports by its intan- 
gible eternity this mutable Nature in her vicissitudes. 
The real soul of the individual, the central being in us, 
is greater than these things, but accepts them in its out- 
ward evolution in Nature. And when we have got at 
this real soul, at the changeless universal self sustaining 
us and at the Purushottama, the Lord within us who 
presides over and guides the whole action of Nature, 
we have found all the spiritual meaning of the law of 
our life. For we become aware of the Master of existence 
expressing himself for ever in his infinite quality, arumta- 
gu^a, in all beings. We become aware of a fourfold pre- 
sence of the Divinity, a Soul of self-knowledge and 
world-knowledge, a Soul of strength and power that 
seeks for and finds and uses its powers, a Soul of mutua- 
lity and creation and relation and interchange between 
creature and creature, a Soul of works that labours in 
the universe and serves all in each and turns the labour 
of each to the service of all others. We beconxe aware 
too of the individual Power of the Divine in us, that 
which directly uses these fourfold powers, assigns our 
strain of self-expression, determines our divine work and 
office and raises us through it all to his universality in 
manifoldness till we can find by it our spiritual oneness 
with him and with all that he is in the cosmos. 
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The external idea of the four orders of men in life 
is concerned only with the more outward working of 
this truth of the divine action; it is limited to one side 
of its operation in the functioning of the three gunas. 
It is true that in this birth men fall very largely into 
one of four types, the man of knowledge, the man 
of power, the productive vital man, the man of rude 
labour and service. These cire not fundamental divi- 
sions, but stages of self-development in our manhood. 
The human being starts with a sufficient load of igno- 
rance and inertia; his first state is one of rude toil 
enforced on his animal indolence by the needs of the body, 
by the impulsion of life, by necessity of Nature and, 
beyond a certain point of need, by some form of direct 
or indirect compulsion which society lays u|}on him, 
and those who are still governed by this tamas are the 
Sudras, the serfs of society who give it their toil and can 
contribute nothing or very little else in comparison with 
more developed men to its manifold play of life. By 
kinetic action man develops the rajasic guna in him and 
we get a 'second type of man who is driven by a constant 
instinct for useful creation, production, having, acquisi- 
tion, holding and enjoying, the middle economic and 
vital man, the Vaishya. At a higher elevation of the 
rajasic or kinetic quality of our one common nature we 
get the active man with a more dominant will, with 
bolder ambitions, with the instinct to act, battle, and 
enforce his will, at the strongest to lead, command, rule, 
carry masses of men in his orbit, the fighter, leader, ruler, 
prince, king, the Kshatriya. And where the sattwic mind 
predominates, we get the Brahmin, the man with a turn 
for knowledge, who brings thought, reflection, the seeking 
for truth and an inteUigent or at the highest a spiritual 
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rule into life and illumines by it his conception and 
mode of existence. 

There is always in human nature something of all 
these four personalities developed or undeveloped, wide 
or narrow, suppressed or rising to the surface, "but in 
most men one or the other tends to predominate and 
seems to take up sometimes the whole space of action 
in the nature. And in any society we should have all 
four types, — even, for an example, if we could create a 
purely productive and commercial society such as 
modem times have attempted, or for that matter a Sudra 
society of labour, of the proletariate such as attracts the 
most modern mind and is now being attempted in one 
part of Europe and advocated in others. There would 
still be the thinkers moved to find the law and truth 
and guiding rule of the whole matter, the captains and 
leaders of industry who would make all this productive 
activity an excuse for the satisfaction of their need of 
adventure and battle and leadership and dominance, 
the many typical purely productive and wealth-getting 
men, the average workers satisfied with a modicum of 
labour and the reward of their labour. But these are 
quite outward things, and if that were all, this economy 
of human type would have no spiritual significance. Or 
it would mean at most, as has been sometimes held in 
India, that we have to go through these stages of deve- 
lopment in our births; for we must perforce proceed 
progressively through the tamasic, the rajaso-tamasic, 
the rajasic or rsyaso-sattwic to the sattwic nature, ascend 
and & ourselves in an inner Brahminhood, brakna^Hii 
and then seek salvation from that basis. But in that 
case there would be no logical room for the Gita’s asser- 
tion that even the Sudra or Chandala can by turning 
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tiis life Godwards climb straight to spiritual liberty and 
perfection. 

The fundamental truth is not this outward thing, 
but a force of our inner being in movement, the truth 
of the' fourfold active power of the spiritual nature. 
Each Jiva possesses in his spiritual nature these four sides, 
is a soul of knowledge, a soul of strength and of power, 
a soul bf mutuality and interchange, a soul of works and 
service, but one side or other predominates in the action 
and expressive spirit and tinges the dealings of the soul with 
its embodied nature; it leads and gives its stamp to the other 
powers and uses them for the principal strain of action, 
tendency, experience. The Swabhava then follows, not 
crudely and rigidly as put in the social demarcation, but 
subtly and flexibly the law of this strain and develops in 
developing it the other three powers. Thus the pursuit 
of the impulse of works and service rightly done develops 
knowledge, increases power, trains closeness or balance 
of mutuality and skill and order of relation. Each front 
of the fourfold godhead moves through the enlargement 
of its own dominant principle of nature and enrichment 
by the other three towards a total perfection. This 
development undergoes the law of the three gunas. There 
is possible a tamasic and rajasic way of following even 
the dharma of the soul of knowledge, a brute tamasic and 
a high sattwic way of following the dharma of power, a 
forceful rajasic or a beautiful and noble sattwic way of 
following the dharma of works and service. To arrive 
at the sattwic way of the inner individual Swadharma 
and of the works to which it moves us on the ways of 
life is a preliminary condition of perfection. And it may 
be noted that the inner Swadharma is not bound to 
any outward social or other form of action, occupation or 
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function. The soul of works that is satisfied to serve or that 
element in us can, for example, make the life of the pursuit 
of knowledge, the life of struggle and power or the life of 
mutuality, production and interchange a means of satis* 
fying its divine impulse to labour and to servicfls." 

And in the end to arrive at the divines! figure and 
most dynamic soul-power of this fourfold activity is a 
wide doorway to a swiftest and largest reality of the 
most high spiritual perfection. This we can do if we 
turn the action of the Swadharma into a worship of 
thq; inner Godhead, the universal Spirit, the transcendent 
Purushottama and, eventually, surrender the whole action 
into his hands, mqyi sannyasya karmS^i. Then as we get 
beyond the limitation of the three gunas, so 'also 
do we get beyond the division of the fourfold law and 
beyond the limitation of all distinctive dharmas, sarva^ 
dhaman parityajya. The Spirit takes up the individual into 
the universal Swabhava, perfects and unifies the fourfold 
soul of nature in us and does its self-determined works 
according to the divine will and the accomplished power 
of the godhead in the creature. 

The Gita’s injunction is to worship the Divine by our own 
work, sva-karma^a; our offering must be the works deter- 
mined by our own law of being and nature. For from the 
Divine all movement of creation and impulse to act origi- 
nates and by him all this universe is extended and for the 
holding together of the worlds he presides over and shapes 
all action through the Swabhava. To worship him with 
our inner and outer activities, to make our whole life a 
s acri ficf; of works to the Highest is to prepare ourselves 
to become one with him in all our will and substance and 
nature. Our work should be according to the truth 
within us, it should not be an accommodation with 


329 



&S&IYS OM tH£ GtTA 


outward and artificial standards: it must be a living and’ 
sincere expression of the soul and its inborn powers. For 
to follow out the living inmost truth of this soul in our pre- 
sent nature will help us eventually to arrive at the immor- 
tal tnrfh of the same soul in the now superconscious 
supreme nature. There we can live in oneness with Gkni 
and our true self and all beings and, perfected, become a 
faultless instrument of divine action in the freedom of 
the immortal Dharma. 
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TOWARDS THE SUPREME SECRET* 

The Teacher has completed all else that he needed to say, 
he has worked out all the central principles and the sup- 
porting suggestions and implications of his message and 
elucidated the principal doubts and questions that might 
rise around it, and now all that rests for him to do is to 
put into decisive phrase and penetrating formula the one 
last word, the heart itself of the message, the very core of 
his gospel. And we find that this decisive last and crown- 
ing word is not merely the essence of what has been 
already said on the matter, not merely a concentrated des- 
cription of the needed self-discipline, the Sadhana, and 
of that greater spiritueil consciousness which is to be the 
result of all its elFort and askesis; it sweeps out, as it were, 
yet farther, breaks down every limit and rule, canon and 
formula and opens into a wide and illimitable spiritual 
truth with an infinite potentiality of significance. And 
that is a sign of the profundity, the wide reach, the great- 
ness of spirit of the Gita’s teaching. An ordinary religious 
teaching or philosophical doctrine is well enough satisfied 
to seize on certain great and vital aspects of truth and 
turn them into utilisable dogma and instruction, method 
and practice for the guidance of man in his inner life 
and the law and form of his action; it does not go 

• Gitt, XVIIL 49-56. 
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farther, it does not open doors out the circle of its 
own system, does not lead us out into some widest 
freedom and ‘unimprisoned largeness. This limitation is 
useful and indeed for a time indispensable. Man bounded 
by his mind and will has need of a law and rule, a fixed 
system, a definite practice selective of his thought and 
action; he asks for the single unmistakable hewn path 
hedged, fixed and secure to the tread, for the limited 
horizons, for the enclosed resting*places. It is only the 
strong and few who can move through freedom to free* 
dom. And yet in the end the free soul ought to have an 
issue out of the forms and systems in which the mind 
finds its account and takes its limited pleasure. To exceed 
our ladder of ascent, not to stop short even on the topmost 
stair but move untrammelled and at large in the wideness 
of the spirit is a release important for our perfection; the 
spirit’s absolute liberty is our perfect status. And this is 
how the Gita leads us: it lays down a firm and sure but 
very large way of ascent, a great Dharma, and then it 
takes us out beyond all that is laid down, beyond all 
dharmas, into infinitely open spaces, divulges to us the 
hope, lets us into the secret of an absolute perfection foun- 
ded in an absolute spiritual liberty, and that secret, 
gSkyatamam, is the , substance of what it c^ls its supreme 
word, that the hidden thing, the inmost knowledge. 

And first the Gita restates the body of its message. It 
summarises the whole outline and essence in the short 
space of fifteen verses, lines of a brief and concentrated 
expression and significance that miss nothing of the kernel 
of the matter, couched in phrases of the most lucid preci- 
sion and clearness. And they must therefore be’seanned 
with care, must be read deeply ih the light of all that has 
gone before, because here it is e^ddently intended to 
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extract what the Gita itself considers to be the central 
sense of its own teaching. The statement sets out from the 
original starting-point of the thought in the book, the 
enigma of human action, the apparently insupterable 
difficulty of living in the highest self and spirit wj^ile yet 
we continue to do the works of the world. The easiest 
way is to give up the problem as insoluble, life and action 
as an illusion or an inferior movement of existence to be 
abandoned as soon as we can rise out of the snare of the 
world into the truth of spiritual being. That is the ascetic 
solution, if it can be called a solution; at any rate it is a 
decisive and effective way out of the enigma, a way to 
which ancient Indian thought of the highest and most 
meditative kind, as soon as it commenced to turn at a 
sharp incline from its first large and free synthesis, had 
moved with an always increasing preponderance. The 
Gita, like the Tantra, and on certain sides the later 
religions, attempts to preserve the ancient balance: it 
maintains the substance and foundation of the original 
synthesis, but the form has been changed and renovated in 
the light of a developing spiritual expeiicncc. This teach- 
ing does not evade the difficult problem of reconciling 
the full active life of man with the inner life in the highest 
self and spirit; it advances what it holds to be the real 
solution. It does not at all deny the efficacy of the ascetic 
renunciation of life for its own purpose, but it sees that 
that cuts instead of loosening the knot of the riddle and 
therdbre it accounts it an inferior method and holds its 
own for the better way. The two paths both lead us out 
of the lower ignorant normal nature of man to the pure 
spiritual consciousness and so far both must be held to 
be valid and even one in essence: but where one stops 
short and turns back, the other advances with a firm 
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subtlety and high coiu'age, op>ens a gate on unexplored 
vistas, completes man in God and unites and reconciles in 
the spirit soul and Nature. 

And therefore in the first five of these verses the Gita so 
phrases, its statement that it shall be applicable to both 
the way of the inner and the way of the outer renimcia- 
tion and yet in such a manner that one has only to assign 
to some of their common expressions a deeper and more 
inward meaning in order to get the sense and thought of 
the method favoured by the Gita. The difficulty of human 
action is that the soul and nature of man seem fatally 
subjected to many kinds of bondage, the prison of the 
ignorance, the meshes of the ego, the chain of the passions, 
the hammering insistence of the life of the moment, an 
obscure and limited circle without an issue. The soul 
shut up in this circle of action has no freedom, no leisure 
or light of self-knowledge to make the discovery of its self 
and the true value of life and meaning of existence. It 
has indeed such hints of its being as it can get from its 
active personality aild dynamic nature, but the standards 
of perfection it can erect there are much too temporal, 
restricted and relative to be a satisfactory key to its own 
nctdle. How, while absorbed and continually forced 
outward by the engrossing call of its active nature, is it 
to get back to its real self and spiritual existence? The 
ascetic renunciation and the way of the Gita are both 
agreed that it must first of all renounce this absorption, 
must cast from it the external solicitation of outward 
things and separate silent self from active nature; it must 
identify itself with the immobile spirit and life in the 
silence. It must arrive at an inner inactivity, mifkamja. 
It is therefore this saving inner passivity that the Gita 
puts here as the first object of its Ypga, the first .necessary. 
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perfection in it or Siddhi. “An understanding without 
attachment in all things, a soul self-conquered and 
empty of desire, man attains by renunciation a supreme 
perfection of mifkamya.** 

This ideal of renunciation, of a self-conquered stjllness, 
spiritual passivity and freedom from desire is common to 
all the ancient wisdom. The Gita gives us its psychological 
foundation with an unsurpassed completeness and clear- 
ness. It rests on the common experience of all seekers of 
self-knowledge that there are two different natures and as 
it were two selves in us. There is the lower self of the 
obscure mental, vital and physical nature subject to igno- 
rance and inertia in the very stuff of its consciousness and 
especially in its basis of material substance, kinetic and 
vital indeed by the power of life but without inherent self- 
possession and self-knowledge in its action, attzuning in the 
mind to some knowledge and harmony, but only with diffi- 
cult effort and by a constant struggle with its own disabili- 
ties. And there is the higher nature and self of our spiritual 
being, self-possessed and self-luminous but in our ordinary 
mentality inaccessible to our experience. At times we get 
glimpses of this greater thing within us, but we are not con- 
sciously within it, we do not live in its light and calm and 
illimitable splendour. The first of these two very different 
things is the Gita’s nature of the three gunas. Its seeing of 
itself is centred in the ego idea, its principle of action is 
desire bom of ego, and the knot of ego is attachment to 
the objects of the mind and sense and the life’s desire. 
The inevitable constant result of all these things is bon- 
dage, settled subjection to a lower control, absence of self- 
mastery, absence of self-knowledge. The other greater 
power and presence is discovered to be nature and being 
of 4he ppie spirit unconditioned by ego, that, which is 
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c^ed in Indian philosophy self and impersonal Brahman. 
Its principle is an infinite and an impersonal existence one 
and the same in all: and, since this impersonal existence 
is without ego, without conditioning quality, without 
desire,, need or stimulus it is immobile and immutable; 
eternally the same, it regards and supports but does not 
share or initiate the action of the universe. The soul 
when it throws itself out into active Nature is the Gita’s 
Kshara, its mobile or mutable Purusha; the same soul 
gathered back into pure silent self and essential spirit 
is the Gita’s Akshara, immobile or immutable Purusha. 

Then evidently the straight and simplest way to get 
out of the close bondage of the active nature and back to 
spiritual freedom is to cast away entirely all that belongs 
to the dynamics of the ignorance and to convert the soul 
into ’ a piure spiritual existence. That is what is called 
becoming Brahman, brakma-bhuya. It is to put off the 
lower mental, vital, physical existence and to put on the 
pure spiritual being. This can best be done by the intelli- 
gence and will, buddhi, our present topmost principle. It 
has to turn away from the things of the lower existence 
and first and foremost from its effective knot of desire, 
from our attachment to the objects pursued by the mind 
and the senses. One must become an understanding 
unattached in all things, asakta-buddhih sarvatra. Then 
all desire passes away from the soul in its silence; it is free 
from all longings, vigata-spfhahi. That brings with it or it 
makes possible the subjection of our lower and the posses- 
sion of our higher self, a possession dependent on 
complete self-mastery secured by a radical victory and 
conquest over our mobile nature, jitdtmd. And all this 
amounts to an absolute inner renunciation of the desire 
of things, samjnsa. Renunciation is the way to this 
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perfection and the man who has thus inwardly renounced 
all is described by the Gita as the true Sannyasin. But 
because the word usually signifies as well an outward 
renunciation or sometimes even that alone, the Teacher 
uses another word, iyaga, to distinguish the inward from 
the outward withdrawal and says that Tyaga is better 
than Sannyasa. The ascetic way goes much farther in its 
recoil from the dynamic Nature. It is enamoured of renun- 
ciation for its own sake and insists on an outward giving 
up of life and action, a complete quietism of soul and 
nature. That, the Gita replies, is not possible entirdy so 
long as we live in the body. As far as it is possible, it 
may be done, but such a rigorous diminution of works is 
not indispensable : it is not even really or at least ordinarily 
advisable. The one thing needed is a complete inner quiet- 
ism and that is all the Gita’s sense of mi^kamya. 

If we ask why this reservation, why this indulgence 
to the dynamic principle when our object is to become 
the pure seif and the pure self is described as inactive, 
akartd, the answer is that that inactivity and divorce of 
self from Nature are not the whole truth of our spiritual 
release. Self and Nature are in the end one thing; a 
total and perfect spirituality makes us one with all the 
Divine in self and in nature. In fact this becoming 
Brahman, this assumption into the self of eternal silence, 
brahma-bhuya, is not all our objective, but only the neces- 
sary immense base for a still greater and more marvellous 
divine becoming, mad-bhava. And to get to that greatest 
spiritual perfection we have indeed to be immobile in the 
self, silent in all our members, but also to act in the power, 
Shakti, Prakrid, the true and high fierce of the Spirit. 
And if we ask how a simultaneity of what seem to be 
two opposites is possible, the answer is that that is the very 
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nature of a complete spiritual being; always it has this 
double poise of the Infinite. The impersonal self is silent; 
we too must be inwardly silent, impersonal, withdrawn 
into the spirit. The impersonal self looks on all action 
as dope not by it but by Prakriti; it regards with a pure 
equality all the working offier qualities, modes and forces: 
the soul impersonalised in the self must similarly regard 
all our actions as done not by itself but by the qualities of 
Prakriti; it must be equal in all things, sarvaWa, And 
at the same time in order that we may not stop here, 
in order that we may eventually go forward and find 
a spiritual rule and direction in our works and not only 
a law of inner immobility and silence, we are asked to 
impose on the intelligence and will the attitude of sacri- 
fice, all our action inwardly changed and turned into an 
offering to the Lord of Nature, to the Being of whom she 
is the self-power, svd-prakftih, the supreme Spirit. Even 
we have eventually to renounce all into his hands, to 
abandon all personal initiation of action, sarvarambhdh, 
to keep our natural selves only as an instrument of his works 
and his purpose. These things have been already 
explained fully and the Gita does not here insist, but uses 
simply without farther qualification the common terms, 
samydsa and nai^kamya. 

A completest inner quietism once admitted as our 
necessary means towards living in the pure impersonal 
self, the question how practically it brings about that 
result is the next issue that arises. “How having attained 
this perfection, one thus attains to the Brahman, hear 
from Me, O son of Kunti, — ^that which is the supreme 
concentrated direction of the knowledge.” The know- 
ledge meant here is the Yoga of the Sankhyas, — the 
Yoga of pure knowledge accepted by the Gita, jHancyogma 
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saAkhydn&m^ so far as it is one with its own Yoga which 
includes also the way of works of the Yogins, karma* 
yogena yogindm. But all mention of works is kept back for 
the moment. For by Brahman here is meant at first the 
silent, the impersonal, the immutable. The Brahman 
indeed is both for the Upanishads and the Gita all that 
is and lives and moves; it is not solely an imi>crsonal 
Infinite or an unthinkable and incommunicable Absolute, 
acintyam avyavahdryam. All this is Brahman, says the 
Upanishad, all this is Vasudeva, says the Gita, — the 
supreme Brahman is all that moves or is stable and his 
hands and feet and eyes and heads and faces are on 
every side of us. But still there are two aspects of this 
All, — his immutable eternal self that supports existence 
and his self of active power that moves abroad in the 
world movement. It is only when we lose our limited 
ego personality in the impersonality of the self that we 
arrive at the calm and free oneness by which we can 
possess a true unity with the universal power of the 
Divine in his world mcfvcment. Impersonality is a denial 
of limitation and division, and the cult jf impersonality 
is a natural condition of true being, an indispensable 
preliminary of true knowledge and therefore a first 
requisite of true action. It is very clear that we cannot 
become one self with all or one with the universal Spirit 
and his vast self-knowledge, his complex will and his 
wide-spread world-purpose by insisting on oui* limited 
personality of ego; for that divides us from others and it 
makes us bound and self-centred in our view and in our 
will to action. Imprisoned in personality we can only 
get at a limited union by sympathy or by some relative 
accommodation of ourselves to the viewpoint and feeling 
and will of others. To be one with all and with the 
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Divine and his will in the cosmos we must become at 
first impersonal and free from our ego and its clainus and 
from the ego’s way of seeing ourselves and the world and 
others. And we cannot do this if there is not something 
in our being other than the personality, other than the 
ego, an impersonal self one with all existences. To lose 
ego and be this impersonal self, to become this impersonal 
Brahman in our consciousness is therefore the first 
movement of this Yoga. 

How then is this to be done? First, says the Gita, 
through a union of our purified intelligence with the 
pure spiritual substance in us by the yoga of the buddhi, 
buddhya viiuddhaya yuktah. This spiritual turning of the 
buddhi from the outward and downward to the inward 
and upward look is the essence of the Yoga of know* 
ledge. The purified understanding has to control the 
whole being, dtmanam niyamya; it must draw us away 
fium attachment to the outward-going desires of the 
lower nature by a firm and a steady will, dhrtyd, which 
in its concentration faces entirely towards the imperso- 
nality of the pure spirit. The senses must abandon their 
objects, the mind must cast away the liking and disliking 
which these olgects excite in it, — ^for the impersonal self 
has no desires and repulsions; these are vital relictions 
of our personality to the touches of things, and the cor- 
responding response of the mind and senses to the touches 
is their support and their basis. An entire control has 
to be acquired over the mind, speech and body, over 
even the vital and physical reactions, hunger and cold 
and heat smd physical pleasure and pain; the whole of 
our being must become indifferent, unaffected by these 
things, equal to all outward touches and to their inward 
reactions and responses. This is the most direct and 
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powerful method, the straight and sharp way of Yoga. 
There has to be a complete cessation of desire and attach' 
ment, vairagya; a strong resort to impersonal solitude, 
a constant union with the inmost self by meditation* is 
demanded of the seeker. And yet the object qf this 
austere discipline is not to be self-centred in some 
supreme egoistic seclusion and tranquillity of the sage and 
thinker averse to the trouble of participation in the 
world-action; the object is to get rid of all ego. One must 
put away utterly first the rajasic kind of egoism, egoistic 
strength and violence, arrogance, desire, wrath, the 
sense and instinct of possession, the urge of the passions, 
the strong lusts of life. But afterwards must be discarded 
egoism of all kinds, even of the most sattwic type; for 
the aim is to make soul and mind and life free in the 
end from all imprisoning I-ncss and my-ness, nirmama. 
The extinction of ego and its demands of all sorts is the 
method put before us. For the pure impersonal self 
which, unshaken, supports the universe has no egoism 
and makes no demand on thing or person; it is calm 
and luminously impassive and silently r»*gards all things 
and persons with an equal and impartial eye of self- 
knowledge and world-knowledge. Then clearly it is by 
living inwardly in a similar or identical impersonality 
that the soul within, released from the siege of things, 
can best become capable of oneness with this immutable 
Brahman which regards and knows but is not affected 
by the forms and mutations of the universe. 

This first pursuit of impersonality as enjoined by the 
Gita brings with it evidently a certain completest inner 
quietism and is identical in its inmost parts and principles 
of practice vf th the method of Sannyasa. And yet there 
is a point at which its tendency of withdrawal fixjm the 
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claims of dynamic Nature and the external world is check- 
ed and a limit imposed to prevent the inner quietism 
from deepening into refusal of action and a physical 
withdrawal. The renunciation of their objects by the 
senses visaydrhs tyaktvd, is to be of the nature of Tyaga; 
it must be a giving up of all sensuous attachment, rasa, 
not a refusal of the intrinsic necessary activity of the 
senses. One must move among surrounding things and 
act on the objects of the sense-field with a pure, true and 
intense, a simple and absolute operation of the senses 
for their utility to the spirit in divine action, kevalair in- 
driyaii caran, and not at all for the fulfilment of desire. 
There is to be vairdgya, not in the common significance 
of disgust of life or distaste for the world action, but 
renunciation of rdga, as also of its opposite, dvefa. There 
must be a withdrawal from all mental and vital liking 
as from all mental and vital disliking whatsoever. And 
this is asked not for extinction, but in order that there 
may be a perfect enabling equality in which the spirit 
can give an unhampered and unlimited assent to the 
integral and comprehensive divine vision of things and 
to the integral divine action in Nature. A continual 
resort to meditation, dhydnayoga~paro nityam, is the firm 
means by which the soul of man can realise its self of 
Power and its self of silence. And yet there must be no 
abandonment of the active life for a life of pure medi- 
tation; action must always be done as a sacrifice to the 
supreme Spirit. This movement pf recoil in the path of 
Sannyasa prepares an absorbed disappearance of the 
individual in the £temal, and renunciation of action 
and life in the world is an indispensable step in the 
process. But in the Gita’s path of Tyaga it is a prepara- 
tion rather for the turning of our whole life and existence 
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and of all action into an integral oneness with the serene 
and immeasurable being, consciousness and will of the 
Divine, and it preludes and makes possible a vast and 
total passing upward of the soul out of the lower ego to 
the inexpressible perfection of the supreme s|yritual 
nature, pard prakrti. 

This decisive departure of the Gita’s thought is 
indicated in the next two verses, of which the first runs 
with a significant sequence, “When one has become the 
Brahman, when one neither grieves nor desires, when 
one is equal to all beings, then one gets the supreme 
love and devotion to Me.” But in the narrow path of 
knowledge bhakti, devotion to the personal Godhead, 
can be only an inferior and preliminary movement; 
the end, the climax is the disappearance of personality 
in a featureless oneness with the impersonal Brahman 
in which there can be no place for bhakti : for there is 
none to be adored and none to adore; all else is lost in 
the silent immobile identity of the Jiva with the Atman. 
Here there is given to us something yet higher than the 
Impersonal, — here there is the supreme Self who Is the 
supreme Ishwara, here there is the supreme Soul and 
its supreme nature, here there is the Purushottama who 
is beyond the personal and impersonal and reconciles 
them on his eternal heights. The ego personality still 
disappears in the silence of the Impersonal, but at the 
same time there remains even with this silence at the 
back the action of a supreme Self, one greater than the 
Impersonal. There is no longer the lower blind and 
limping action of the ego and the three gunas, but 
instead the vast self-determining movement of an infinite 
spiritual Force, a free immeasurable Shakti. All Nature 
becomes the power of the one Divine and all action his 
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action through the individual as channel and instru- 
ment. In place of the ego there comes forward conscious 
and manifest the true spiritual individual in the freedom 
of his real nature, in the power of his supernal status, 
in th^ majesty and splendour of his eternal kinship to 
the Divine, an imperishable portion of the supreme 
Godhead, an indestructible power of the supreme Pra- 
krit!, tnamaivdmia^ sandtanah, pard prakftir jwa-bhutd. The 
soul of man then feels itself to be one in a supreme spi- 
ritual impersonality with the Purushottama and in its 
universalised personality a manifest power of the God- 
head. Its knowledge is a light of his knowledge; its will 
is a force of his will; its unity with all in the universe is 
a play of his eternal oneness. It is in this double reali- 
sation, it is in this union of two sides of an ineffable 
Truth of existence by either and both of which man can 
approach and enter into his own infinite being, that the 
liberated man has to live and act and feel and determine 
or rather have determined for him by a greatest power 
of his supreme self his relations with all and the inner 
and Auter workings of his spirit. And in that unifying 
realisation adoration, love and devotion are not only 
still possible, but are a large, an inevitable and a crown- 
ing portion of the highest experience. The One who 
eternally becomes the Many, the Many who in their 
apparent division are still eternally one, the Highest who 
displays in us this secret and mystery of existence, not 
dispersed by his multiplicity, not limited by his oneness, 
-^liiis is the integral knowledge, this is the reconciling 
experience which makes one capable of liberated action, 
maktagfa karma. 

This knowledge comes, says the Gita, by a highest 
bbakti. It is attained when the mind exceeds itsdf by 
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ft supramental and high spiritual seeing of things and 
when the heart too rises in unison beyond our more 
ignorant mental forms of love and devotion to a love 
that is calm and deep and luminous with widest know- 
ledge, to a supreme delight in God and an ilUmitable 
adoration, the unperturbed ecstasy, the spiritual Ananda. 
When the soul has lost its separative personality, when 
it has become the Brahman, it is then that it can live in 
the true Person and can attain to the supreme revealing 
bhakti for the Purushottama and can come to know 
him utterly by the* power of its profound bhakti, its 
heart’s knowledge, bhaktyd mam abhijandti. That is the 
integral knowledge, when the heart’s fathomless vision 
completes the mind’s absolute experience , — samagram 
mdm jddtvd. “He comes to know Me” says the Gita 
“who and how much I am and in all the reality and 
principles of my being,” ydvdn yaicdsmi tattvata^. This 
integral knowledge is the knowledge of the Divine present 
in the individual; it is the entire experience of the Lord 
secret in the heart of man, revealed now as the supreme 
Self of his existence, the Sun of all his illumined conscious- 
ness, the Master and Power of all his works, the divine 
Eonatain of all his soul’s love and delight, the Lover and 
Beloved of his worship and adoration. It is the know- 
ledge too of the Divine extended in the universe, of the 
Eternal from whom all proceeds and in whom all lives and 
has its being, of the Self and Spirit of the Cosmos, of Vasu- 
deva who has become all this that is, of the Lord of cosmic 
existence who reigns over the works of Nature. It is 
the knowledge of the divine Purusha luminous in his tran- 
scendent eternity, the form of whose being escapes from 
the thought of the mind but not from hs silence; it is 
the entire living e3q)erience of him as absolute Self, sup- 
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reme Brahman, supreme Soul, supreme Godhead : for that 
seemingly incommunicable Absolute is at the same time 
and even in that highest^ status the originating Spirit of 
the cosmic action and Lord of all these existences. The 
soul of the liberated man thus enters by a reconciling 
knowledge, penetrates by a perfect simultaneous delight 
of the transcendent Divine, of the Divine in the individual 
and of the Divine in the universe into the Purushottama, 
mdm viiale tadamntaram. He becomes one with him in 
his self-knowledge and self-experience, one with him 
in. his being and consciousness and Ivill and world-know- 
ledge and world-impulse, one with him in the universe 
and in his unity with all creatures in the universe and 
one with him beyond world and individual in the tran- 
scendence of the eternal Infinite, iaivatam padam at^ayam. 
This is the culmination of the supreme bhakti that is at 
the core of the supreme knowledge. 

And it then becomes evident how action continual 
and -unceasing and of all kinds without diminution or 
abandonment of any part of the activities of life can be not 
only quite consistent with a supreme spiritual experience, 
but as forceful a means of reaching this highest spiritual 
condition as bhakti or knowledge. Nothing can be 
more positive than the Gita’s statement in this matter. 
“And by doing also all actions always lodged in Me 
he attains by my grace the eternal and imperishable 
status.” This liberating action is of the character of works 
done in a profound union of the will and all the dynamic 
peu’ts of our nature with the Divine in ourself and the 
cosmos. It is done first as a sacrifice with the idea still 
of our self as the doer. It is done next without that idea 
and with a perception of the Prakriti as the sole doer. It 
is done last with the knowledge of that Prakriti as the 
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supreme power of the Divine and a renunciation, a surren- 
der of all our actions to him with the individual as a 
channel only and an instrument. Our works then proceed 
straight from the Self and Divine within us, are a part 
of the indivisible universal action, are initialed and 
performed not by us but by a vast transcendent Shakti. 
All that we do is done for the sake of the Lord seated in 
the heart of all, for the Godhead in the individual and for 
the fulfilment of his will in us, for the sake of the Divine 
in the world, for the good of all beings, for the fulfil- 
ment of the world action and the world purpose, or in 
one word for the sake of the Purushottama and done 
really by him through his universal Shakti. These divine 
works, whatever their form or outward character, cannot 
bind, but are rather a potent means for rising out of this 
lower Prakrit! of the three gunas to the perfection of 
the supreme, divine and spiritual nature. Disengaged 
from these mixed and limited dharmas, we escape into 
the immortal Dharma which comes upon us when we 
make ourselves one in all our consciousness and action 
with the Purushottama. That oneness here brings with 
it the power to rise there into the immortality beyond 
Time. There wc shall exist in his eternal transcendence. 

Thus these eight verses carefully read in the light 
of the knowledge already given by the Teacher are a 
brief, but still a comprehensive indication of the whole 
essential idea, the entire central method, all the kemef 
of the complete Yoga of the Gita. 
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The essence of the teaching and the Yoga has thus been 
given to the disciple on the field of his work and battle 
and the divine Teacher now proceeds to apply it to his 
action, but in a way that makes it applicable to all action. 
Attached to a crucial example, spoken to the prota- 
gonist of Kurukshetra, the words bear a much wider signi- 
ficance and are a universal rule for all who are ready to 
ascend above the ordinary mentality and to live and act 
in the highest spiritual consciousness. To break out of 
ego and personal mind and see everything in the wide- 
ness of the self and spirit, to know God and adore him 
in his integral truth and in all his aspects, to surrender 
all oneself to the transcendent Soul of nature and exis- 
tence, to possess and be possessed by the divine con- 
sciousness, to be one with the One in universality of 
love and delight and will and knowledge, one in him with 
all beings, to do works as an adoration and a sacrifice on 
the divine foundation of a world in which all is God 
and in the divine status of a liberated spirit, is the sense 
of the Gita’s Yoga. It is a transition from the apparent 
to the supreme spiritual and real truth of our being, and 
one enters into it by putting off the many limitations 
of the separative consciousness and the mind’s attach- 
ment to ^e passion and unrest and ignorance, the lesser 
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Kght and knowledge, the sin and virtue, the dual law 
and standard of the lower nature. Therefore, says the 
Teacher, “devoting all thyself to Me, giving up in thy 
conscious mind all thy actions into Me, resorting to Yoga 
of the will and intelligence be always one in h^art and 
consciousness with Me. If thou art that at all times, 
then by my grace thou shalt pass safe through all diffi- 
cult and perilous passages ; but if from egoism thou hear 
not, thou shalt fall into perdition. Vain is this thy resolve, 
that in thy egoism thou thinkest, saying ‘I will not fight* ; 
thy nature shall appoint thee to thy work. What from 
delusion thou dcsirest not to do, that helplessly thou shalt 
do bound by thy own work born of thy swabhava. The 
Lord is stationed in the heart of all existences, O Aijuna, 
and turns them all round and round mounted on a 
machine by his Maya. In him take refuge in every way 
of thy being and by his grace thou shalt come to the 
supreme peace and the eternal status.” 

These are lines that carry in them the innermost 
heart of this Yoga and lead to its crowning experience 
and we must understand them in their innermost spirit 
and in the whole vastness of that high summit of 
experience. The words express the most complete, inti- 
mate and living relation possible between God and man; 
they are instinct with the concentrated force of religious 
feeling that springs from the human being’s absolute 
adoration, his upward surrender of his whole existence, 
his unreserved and ijerfect self-giving to the transcendent 
and universal Divinity from whom he comes and in 
whom he lives. This stress of feeling is in entire con- 
sonance with the high and enduring place that the Gita 
assigns to bhakti, to the love of Gkxl, to the adoration 
of the Highest, as the inmost spirit and motive of the 
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supreme action and the crown and core of the supreme 
knowledge. The phrases used and the spiritual emotion 
with which they vibrate seem to give the most intense 
prominence possible and an utmost importance to the 
persona} truth and presence of the Godhead. It is no 
abstract Absolute df the 'philosopher, no indifferent 
impersonal Presence or ineffable Silence intolerant of 
all relations to whom this complete surrender of all our 
works can be made and this closeness and intimacy of 
oneness with him in all the parts of our conscious exis- 
tence imposed as the condition and law of our perfection 
or of whom this divine intervention and protection 
and deliverance are the promise. It is a Master of our 
works, a Friend and Lover of our soul, an intimate 
Spirit of our life, an indwelling and overdwelling Lord 
of all our personal and impersonal self and nature who 
alone can utter to us this near and moving message. 
And yet this is not the common relation established by the 
religions between man living in his sattwic or other 
ego-mind and some personal form and aspect of the 
Deity, ifta-deva, constructed by that mind or offered to 
it to satisfy its limited ideal, aspiration or desire. That 
is the ordinary sense and actual character of the normal 
mental being’s religious devotion; but here there is 
something wider that passes beyond the mind and its 
limits and its dharmas. It is something deeper than the 
mind that offers and something greater than the Ishta- 
deva that receives the surrender. 

That which surrenders here is the Jiva, the essential 
soul, the original central and spiritual being of man, 
the individual Purushau It is the Jiva delivered from 
the limiting and ignorant ego-sense who knows himself 
not as a separate personality but as an eternal portion 


330 . 



THE SUPREME SECRET 


and power and sonl-becoming of the Divine, amSa sanitum^ 
the Jiva released and uplifted by the passing away of 
ignorance and established in the light and freedom of 
his own true and supreme nature which is one with that 
of the Eternal. It is this central spiritual being in us 
who thus enters into a perfect and closely real relation 
of delight and union with the origin and continent and 
governing Self and Power of our existence. And he who 
receives our surrender is no limited Deity but the Puru- 
shottama, the one eternal Godhead, the one supreme 
Soul of all that is and of all Nature, the original tran- 
scendent Spirit of existence. An immutable impersonal 
self-existence is his first obvious spiritual self-presentation 
to the experience of oui liberated knowledge, the first 
sign of his presence, the first touch and impression of 
his substance. A universal and transcendent infinite 
Person or Purusha is the mysterious hidden secret of his 
very being, unthinkable in form of mind, acintya-rupa^ 
but very near and present to the poweis of our con- 
sciousness, emotion, will and knowledge when they are 
lifted out of themselves, out of thei. blind and petty 
forms into a luminous spiritual, an immeasurable supra- 
mental Ananda and power and gnosis. It is He, ineffable 
Absolute but also Friend and Lord and Enlightener and 
Lover, who is the object of this most complete devotion 
and approach and this most intimate inner becoming 
and surrender. This union, this relation is a thing lifted 
beyond the forms and laws of the limiting mind, too 
high for all these inferior dharmas ; it is a truth of our self 
and spirit. And yet . or rather therefore, because it is 
the truth of our self and spirit, the truth of its oneness 
with that Spirit from which all comes and by it and as 
its derivations and suggestions all exists and travails^ 


351 



ESSAYS ON THE GITA 


it is not a negation but a fiilfilment of all that mind and 
life point to and bear in them as their secret and unac< 
complished significance. Thus it is not by a nirvana, an 
exclusion and negating extinction of ail that we are 
here, l^t by a nirvana, an exclusion and negating 
extinction of ignorance and 6go and a consequent ineffable 
fulfilment of our knowledge and will and heart’s aspira- 
tion, an upMed and limitless living of them in the Divine, 
in the Eternal, tdmsi^yasi majyeva, a transfigurement and 
transference of all our consciousness to a greater inner 
status that there comes this supreme perfection and 
release in the spirit. 

The crux of the spiritual problem, the character of 
this transition of which it is so difficult for the normal 
mind of ipan to get a true apprehension, turns altogether 
upon the capital distinction between the ignorant life 
of the ego in the lower nature and the large and lumi- 
nous existence of the liberated Jiva in his own true 
spiritual nature. The renunciation of the first must be 
complete, the transition to the second absolute. This is 
the distinction on which the Gita dwells here with all 
possible emphasis. On the one side is this poor trepi- 
dant braggart egoistic condition of consciousness, aham- 
kfta bhdva, the crippling narrowness of this little helpless 
separative personality according to whose viewpoint we 
ordinarily think and act, feel and respond to the touches 
of existence. On the other are the vast spiritual reaches 
of immortal fullness, bliss and knowledge into which we 
are admitted through union with the divine Being, of 
whom we are then a manifestation and expression in 
the eternal light and no longer a disguise in the darkness 
of the ego-nature. It is the completeness of this union 
which is indicated by the Gita’s satatam maedtta^. The 
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Ufis of the ego is founded on a construction of the apparent 
mental, vital and physical truth of existence, on a nexus 
of pragmatic relations between the individual soul and 
Nature, on an intellectual, emotional and sensational 
interpretation of things used by the little limit^ I in 
us to maintain and satisfy the ideas and desires of its 
bounded separate personality amid the vast action of 
the universe. All our dharmas, all the ordinary standards 
by which we determine our view of things and our know- 
ledge and our action, proceed upon this narrow and 
limiting basis, and to follow them even in the widest 
wheelings round our ego centre does not carry us out 
of this petty circle. It is a circle in which the soul is a 
contented or struggling prisoner, for ever subject to the 
mixed compulsions of Nature. 

For Purusha veils himself in this round, veils his divine 
and immortal being in ignorance and is subject to the 
law of an insistent limiting Prakriti. That law is the 
compelling rule of the three gunas. It is a triple stair 
that stumbles upward towards the divine light but can- 
not reach it. At its base is the law or dharma of inertia: 
the.tamasic man inertly obeys in a customary mechanical 
action the suggestions and impulses, the round of will 
of his material and his half-intellectualised vital and 
sensational nature. In the middle intervenes the kinetic 
law or dharma; the rajasic man, vital, dynamic, active, 
attempts to impose himself on his world and environment, 
but only. increases the wounding weight and tyrant yoke 
6f his turbulent passions, desires and egoisms, the bur- 
den of his restless self-will, the yoke of his rajasic nature. 
At the top presses down upon life the harmonic regula- 
tive law or dharma; the sattwic man attempts to erect 
and follow his limited personal standards of reasoning 
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knowledge, enlightened utility or mechanised virtue, 
his religions and philosophies and ethical formulas, 
mentzd systems and constructions, fixed channels of 
idea and conduct which do not agree with the totality 
of the .meaning of life and arc constantly being broken ■ 
in the movement of the wider universal purpose. The 
dharma of the sattwic man is the highest in the circle 
of the gunas ; but that too is a limited view and a dwarfed 
standard. Its imperfect indications lead to a petty and 
relative perfection; temporarily satisfying to the 
enlightened personal ego, it is not founded either on the 
whole truth of the self or on the whole truth of Nature. 

And in fact the actual life of man is not at any time 
one of these things alone, neither a mechanical routine 
execution of first crude law of Nature, nor the struggle 
of a kinetic soul of action, nor a victorious emergence 
of conscious light and reason and good and knowledge. 
There is a mixture of all these dharmas out of which our 
will and intelligence make a more or less arbitrary con- 
struction to be realised as best it can, but never in fact 
realised except by compromise with other compelling 
things in the universal Prakriti, The sattwic ideals of 
our enlightened will and reason are either themselves 
compromises, at best progressive compromises, subject 
to a constant imperfection and flux of change, or, if 
absolute in their character, they can be followed only 
as a counsel of perfection ignored for the most part in 
practice or successful only as a partial influence. An<i 
if sometimes wc imagine we have cqmjplctely realised 
them, it is because we ignore in ourselyes the subcon- 
scious or half-conscious mixture of other powers and 
motives that are usually as much or more than our 
ideals the real force in our action. That self^ignorance 
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constitutes the whole vanity of human reason and self- 
righteousness; it is the dark secret lining behind the 
spotless white outsides of human sainthood and alone 
makes possible the specious egoisms of knowledge and 
I virtue. The best human knowledge is a half knowledge 
and the highest human virtue a thing of mixed quality 
and, even when most sincerely absolute in standard, 
sufficiently relative in practice. As a general law of 
living the absolute sattwic ideals cannot prevail in con- 
duct; indispensable as a power for the betterment and 
raising of personal aspiration and conduct, their insistence 
modifies life but cannot wholly change it, and their 
perfect fulfilment images itself only in a dream of the 
future or a world of heavenly nature free from the mixed 
strain of our terrestrial existence. It cannot be other- 
>vise because neither the nature of this' world nor the 
nature of man is or can be one single piece made of the 
pure stuff of sattwa. 

The first door of escape we see out of this limitation 
of our possibilities, out of this confused mixture of dhar- 
mas is in a certain high trend towards impersonality, a 
movement inwards towards something large and uni- 
versal and calm ^nd free and right and pure, bidden 
now by the limiting mind of ego. The difficulty is tliat 
while we can feel a positive release into this impersonality 
in moments of the quiet and silence of our being, an 
impersonal activity is by no means so easy to realise. The 
pursuit of an impersonal truth or an impersontd will 
in our conduct is vitiated so long as we live at all in 
our normal mind by that which is natural and inevitable 
to that mind, the law of our personality, the subtle 
urge of our vital nature, the colour of ego. The pursuit 
of impersonal truth is turned by these influences into an 
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tinsuspected cloak for a system of intellectual preference 
supported by our mind’s limiting insistence; the pursuit 
of a disinterested impersonal action is converted into a 
greater authority and apparent high sanction for our 
personal will’s interested selections and blind arbitrary > 
persistences. On the other hand, an absolute imper- 
sonality would seem to impose an equally absolute 
quietism, and this would mean that all action is bound 
to the machinery of the ego and the three gunas and 
to recede from life and its works the only way out of the 
circle. This impersonal silence however is not the last 
word of wisdom in the matter, because it is not the 
only way and crown or not all the way and the last 
crown of self-realisation open to our endeavour. There is 
a mightier fuller more positive spiritual experience in 
which the circle of our egoistic personality and the 
round of the mind’s limitations vanish in the unwalled 
infinity of a greatest self and spirit and yet life and its 
works not only remain still acceptable and possible but 
reach up and out to their widest spiritual completeness 
and assume a grand ascending significance. 

There have been different gradations in this move- 
ment to bridge the gulf between an absolute imper- 
sonality and the dynamic possibilities of our nature. 
The thought and practice of the Mahayana approached 
this difficult reconciliation through the experience of a 
deep desirelessness and a large dissolving freedom from 
mental and vital attachment and sanskaras and on the 
positive side a universal altruism, a fathomless com- 
passion for the world and its creatures which became, as 
it were, the flood and outpouring of the high Nirvanic 
State on life and action. That reconciliation was equally 
the sense of yet another spiritual experience, more 
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conscious of a world significance, more profound, kindling, 
richly comprehensive on the side of action, a step nearer 
to the thought of the Gita: this experience we find or 
can at least read behind the utterances of the Taoist 
thinkers. There there seems to be an impersonal ineffable 
Eternal who is spirit and at the same time the one life 
of the universe: it supports and flows impartieilly in 
all things, samam brahma', it is a One that is nothing, *Asat, 
because other than all that we perceive and yet the 
totality of all these existences. The blind personality 
that forms like foam on this Infinite, the mobile ego 
with its attachments and repulsions, its likings and 
dislikings, its fixed mental distinctions, is an effective 
image that veils and deforms to us the one reality, Tao, 
the supreme All and Nothing. That can be touched only 
by losing personality and its little structural forms in the 
unseizable universal and eternal Presence and, this 
once achieved, we live in that a real life and have another 
greater consciousness which makes us penetrate all 
things, ourselves penetrable to all eternal influences. 
Here, as in the Gita, the highest way \iOuld seem to be 
a complete openness and self-surrender to the Eternal. 
“Your body is not your own,” says the Taoist thinker, 
“it is the delegated image of God: your life is not your 
own, it is the delegated harmony of God: your indivi- 
duality is not your own, it is the delegated adaptability 
of God.” And here too a vast perfection and liberated 
action arc the dynamic result of the soul’s surrender. The 
works of ego personality are a separative running counter 
to the bias of universal nature. This false movement 
must be replaced by a wise and still passivity in the 
hands of the universal and eternal Power, a passivity 
that makes us adaptable to the infinite action, in 
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harmony with its truth, plastic to the shaping breath of 
the Spirit. The man who has this harmony may be 
motionless within and absorbed in silence, but hb Self 
will appear free from disguises, the divine Influence 
will be, at work in him and while he«abides in tranquillity 
and an inward inacdon, mifkamya, yet he wiU act with 
an irresistible power and myriads of things and beings 
will move and gather under his influence. The imp>ersonal 
force of the Self takes up his works, movements no longer 
deformed by ego, and sovereignly acts through him 
for the keeping together and control of the world and its 
peoples, loka-sathgrahdrlhSya. 

There is little difference between these experiences 
and the first impersonal activity inculcated by the Gita. 
The Gita also demands of us renunciation of desire, 
attachment and ego, transcendence of the lower nature 
and the breaking up of our personality and its little 
formations. The Gita also demands of us to live in the 
Self and Spirit, to see the Self and Spirit in all and all 
in the Self and Spirit and all as the Self and Spirit. It 
demands of us like the Taoist thinker to renounce our 
natural personality and its works into the Self, the Spirit, 
the Eternal, the Brahman, dtmani samyaya, bra^na^i. 

, And there is this coincidence because that is always man’s 
highest and freest possible experience of quietistic inner 
largeness and silence reconciled with an outer dynamic 
active living, the two co-existent or fused together in the 
impersonal infinite reality and illimitable action of the 
one immortal Power and sole eternal Existence. But the 
Gita adds a phrase of immense import that alters every- 
thing, dtmani atho mayi. The demand is to see all things 
in the self and then in “Me” the" Ishwara, to renounce 
all action into the Self, Spirit, Brahman and thence 
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into the supreme Person, the Purushottama. There is 
here a still greater and profoxmder complex of spiritual 
experience, a larger transmutation of the significance 
of human life, a more mystic and heart-felt sweep of 
the return of the stream to the ocean, the restoration of 
personal works and the cosmic action to the Eternal 
Worker. The stress on pure impersonality has this diffi- 
culty and imcompleteness for us that it reduces the inner 
person, the spiritual individual, that persistent miracle 
of our inmost being, to a temporary, illusive and mutable 
formation in the Infinite. The Infinite alone exists and 
except in a passing play has no true regard on the soul 
of the living creature. There can be no real and perma- 
nent relation between the soul in man and the Eternal, 
if that soul is even as the always renewable body no more 
than a transient phenomenon in the Infinite. 

It is true that the ego and its limited personality arc 
even such a temporary and mutable formation of Nature 
and therefore it must be broken and we must feel ourselves 
one with all and infinite. But the ego is not the real 
person; when it has been dissolved there still remains 
the spiritual individual, there is still the eternal Jiva. 
The ego limitation disappears and the soul lives in a 
profound unity with the One and feels its universal unity 
with all things. And yet it is still our own soul that 
enjoys this expanse and oneness. The universal action, 
even when it is felt as the action of one and the same 
energy in all, even when it is experienced as the initiation 
anri movement of the Ishwara, still takes different forms 
in different souls of men, athiah sanaionahty and a different 
turn in their nature. The light of spiritual knowledge, 
the manifold universal Shakti, the eternal delight of 
being stream into us and around us, concentrate in the 
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soul and flow out on the surrounding world from each 
as from a centre of living spiritual consciousness whose 
circumference is lost in the infinite. More, the spiritual 
individual remains as a little universe of divine existence 
at once independent and inseparable from the whole 
infinite universe of the divine self-manifestation of which 
we see a petty portion around us. A portion of the Tran- 
scendent, creative, he creates his ovm world around him 
even while he retains this cosmic consciousness in which 
are all others. If it be objected that this is an illusion 
which must disappear when he retreats into the transcen- 
dent Absolute, there is after all no very certain certainty 
in that matter. For it is still the soul in man that is the 
enjoyer of this release, as it was the living spiritual centre 
of the divine action and manifestation; there is some- 
thing more than the mere self-breaking of an illusory 
shell of individuality in the Infinite. This mystery of our 
existence signifies that What we are is not only a tempo- 
rary name and form of the One, but as we may say, a 
soul and spirit of the Divine Oneness. Our spiritual 
individuality of which the ego is only a misleading 
shadow and projection in the ignorance has or is a truth 
that persists beyond the ignorance; there is something 
of us that dwells for ever in the supreme nature of the 
Purushottama, nivasi^asi mayi. This is the profound 
comprehensiveness of the teaching of the Gita that while 
it recognises the truth of the universalised impersonality 
into which we enter by the extinction of ego, brahma- 
nirvdffa, — for indeed without it the]:e can be no liberation 
or at least no absolute release, — it recognises too the 
persistent spiritual truth of our personality as a factor 
of the highest experience. Not this natural but that 
divine and central being in us is the eternal Jiva. It is 
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the Ishvrara, Vasudeva who is all things, that takes up 
our mind and life and body for the enjoyment of the 
lower Prakriti; it is the supreme Prakriti, the original spin* 
tual nature of the supreme Purusha that holds together 
the universe and appears in it as the Jiva. This Jiya then 
is a portion of the Purushottama’s original divine spiritual 
being, a living power of the living Eternal, He is not merely 
a temporary form of lower Nature, but an eternal portion 
of the Highest in his supreme Prakriti, an eternal conscious 
ray of the divine existence and as everlasting as that 
supernal Prakriti. One side of the highest perfection and 
status of our liberated consciousness must then be to 
assume the true place of the Jiva in a supreme spiritual 
Nature, there to dwell in the glory of the supreme 
Purusha and there to have the joy of the eternal spiritual 
oneness. 

This mystery of our being implies necessarily a similar 
supreme mystery of the being of the Purushottama, 
rahasyam uttamam. It is not an exclusive impersonality 
of the Absolute that is the highest secret. This highest 
secret is the miracle of a supreme Person and apparent 
vast Impersonal that are one, an immutable transcendent 
Self of all things and a Spirit that manifests itself here 
at the very foundation of cosmos as an infinite and mul- 
tiple personality acting everywhere, — a Self and Spirit 
revealed to our last, closest, profoundest experience 
as an illimitable Being who accepts us and takes us to 
him, not into a blank of featureless existence, but most 
positively, deeply, wonderfully into all Himself and in 
all the ways of his and our conscious existence. This 
highest experience and this largest way of seeing open 
a profound, moving and endless significance to our parts 
of nature, our knowledge, will, heart’s love and adoration, 
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which is lost or diminished if we put an exclusive 
stress on the impersonal, because that stress suppresses 
or minimises or does not allow of the intensest 
fulfilment of movements and powers that are a 
portion of our deepest nature, intensities and lumino* 
sides that are attached to the closest essential fibres of 
our self-experience. It is not the austerity of knowledge 
alone that can help us; there is room and infinite room 
for the heart’s love and aspiration illumined and uplifted 
by knowledge, a more mystically clear, a greater calmly 
passionate knowledge. It is by the perpetual unified 
closeness of our heart-consciousness, mind-consciousness, 
all-consciousness, satatam maccittah, that we get the widest, 
the deepest, the most integral experience of our oneness 
with the Eternal. A nearest oneness in all the being, 
profoundly individual in a divine passion even in the 
midst of universality, even at the top of transcendence 
is here enjoined on the human soul as its way to reach the 
Highest and its way to possess the perfection and the divine 
consciousness to which it is called by its nature as a spirit. 
The intelligence and will have to turn the whole exis- 
tence in all its parts to the Ishwara, to the divine Self 
and Master of that whole existence, buddhi-yogam up&~ 
iritya. The heart has to cast all other emotion into the 
delight of oneness with him and the love of him in all 
creatures. The sense spiritualised has to see and hear smd 
feel him everywhere. The life has to be utterly his life in 
the Jiva. All the actions have to proceed from his sole 
power and sole initiation in the will, knowledge, organs 
of action, senses, vital parts, body. This way is deefdy 
impersonal because the separateness of ego is abolished 
for the Soul universalised and restored to transcendence. 
And yet it is intimately p>ersonal because it soars to a 
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transcendent passion and power of indwelling and one- 
ness. A featureless extinction may be a rigorous demand 
of the mind’s logic of self-annulment, it is not the last word 
of the supreme mystery, rahasj^am uttamam. 

The refusal of Arjuna to persevere in his divinely 
appointed work proceeded from the ego sense in him, 
ahaAkdra. Behind it was a mixture and confusion and 
tangled error of ideas and impulsions of the sattwic, 
rajasic, tamasic ego, the vital nature’s fear of sin and its 
personal consequences, the heart’s recoil from individual 
grief and suffering, the clouded reason’s covering of Egoistic 
impulses by self-deceptive specious pleas of right and 
virtue, our nature’s ignorant shrinking from the ways 
of God because they seem other than the ways of man and 
impose things terrible and unpleasant on his nervous 
and emotional parts and his intelligence. The spiritual 
consequences will be infinitely worse now than before, 
now that a higher truth and a greater way and spirit of 
action have been revealed to him, if yet persisting in his 
egoism he perseveres in a vain and impossible refusal. 
For it is a vain resolution, a futile recuil, since it springs 
only from a temporary failure of strength, a strong but 
passing deviation from the principle of energy of his inmost 
character and is not the true will and way of his nature. 
If now he casts down his arms, he will yet be compelled 
by that nature to resume them when he sees the battle 
and slaughter go on without him, his abstention a defeat 
of all for which he has lived, the cause for whose service 
he was bom weakened and bewildered by the absence or 
inactivity of its protagonist, vanquished and afflicted 
by the cynical and unscrupulous strength of the champions 
of a self-regarding unrighteousness and injustice. And 
in this return there will be no spiritual virtue. It was a 
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confusion of the ideas 'and feelings of the ego mind that 
impelled his refusal; it will be his nature working through 
a restoration of the characteristic ideas and feelings of the 
ego mind that will compel him to annul his refusal. But 
whatever the direction, this continued subjection to the 
ego will mean a worse, a more fatal spiritual refusal, a 
perdition, vinoffi; for it will be a definite falling away from 
a greater truth of his being than that which he has followed 
in the ignorance of the lower nature. He has been admit- 
ted to a higher consciousness, a new self-realisation, he 
has been shown the possibility of a divjne instead of an 
egoistic action; the gates have been opened before him 
of a divine and spiritual in place of a merely intellectual, 
emotional, sensuous and vital life. He is called to be 
no longer a great blind instrument, but a conscious soul 
and an enlightened power and vessel of the Godhead. 

For there is this possibility within us: there is open to us 
even at our human highest this consummation and tran- 
scendence. The ordinary mind and life of man is a half- 
enlightened and mostly an ignorant development and a 
partial uncompleted manifestation of something concealed 
within him. There is a godhead there concealed from 
himself, subliminal to his consciousness, immobilised 
behind the obscure veil of a working that is not wholly 
his own and the secret of which he has not yet. mastered. 
He finds himself in the world thinking and wilh'ng and 
feeling and acting and he takes himself instinctively or 
intellectually conceives of himself or at least conducts 
his life as a separate self-existent being who has the 
freedom of his thought and will and feeUng and action. 
He bears the burden of his sin and error and suffering 
and takes the responsibility and merit of his knowledge 
and virtue; he claims the right to satisfy his sattwic, 
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rajasic or tamasic ego and arrogates the power to shape 
his own destiny and to turn the world to his own uses. 
It is this idea of himself through which Nature works 
in him, and she deals with him according to his own con- 
ception, but fulfils all the time the will of the ^eatcr 
Spirit within her. The error of this self-view of man is 
like most of his errors the distortion of a truth, a distortion 
that creates a whole system of erroneous and yet 
effective values. What is true of his spirit he attributes 
to his ego-personality and gives it a false application, 
a false form and a mass of ignorant consequences. The 
ignorance lies in this fundamental deficiency of his 
surface consciousness that he identifies himself only with 
the outward mechanical part of him which is a conve- 
nience of Nature and with so much only of the soul as 
reflects and is reflected in these workings. He misses the 
greater inner spirit within which gives to all his mind 
and life and creation and action an unfulfilled promise 
and a hidden significance. A universal Nature here obeys 
the power of the Spirit who is the master of the universe, 
shapes each creature and determines itt> action according 
to the law of its own nature, Swabhava, shapes man loo 
and determines his action according to the general law 
of nature of his kind, the law of a mental being emmeshed 
and ignorant in the life and the body, shapes too each 
man and determines his individual action according to the 
law of his own distinct type and the variations of his own 
original swabhava. It is this universal Nature that 
forms and directs the mechanical workings of the body 
and the instinctive operations of our vital and nervous 
parts; and there our subjection to her is very obvious. 
And she has formed and directs the action too, hardly 
less mechanical as things now are, of our sense-mind and 
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will and intelligence. Only, while in the animal the 
mind workings are a wholly mechanical obedience to 
Prakriti, man has this distinction that he embodies a con* 
scions development in which the soul more actively parti- 
cipates^ and that gives to his outward mentality the sense, 
useful to him, indispensable, but very largely a mis- 
leading sense, of a certain freedom and increasing mastery 
of his instrumental nature. And it is especially misleading 
because it blinds him to the hard fact of his bondage and 
his false idea of freedom prevents him from finding a true 
liberty and lordship. For the freedom and mastery of 
man over his nature are hardly even real and cannot be 
complete until he becomes aware of the Divinity within 
him and is in possession of his own real self and spirit other 
than the ego, dtmavdn. It is that which Nature is labour- 
ing to express in mind and life and body; it is that which 
imposes on her this or that law of being and working, 
Swabhava; it is that which shapes the outward destiny 
and the evolution of the soul within us. It is therefore only 
when he is in possession of his real self and spirit that his 
hature can become a conscious instrument and enlightened 
power of the godhead. 

For then, when we enter into that inmost self of our exis- 
tence, we come to know that in us and in all is the one 
Spirit and Godhead \^^om all Nature serves and mani- 
fests and we ourselves sire soul of this Soul, spirit of this 
Spirit, our body his delegated image, our life a movement 
of the rhythm of his life, our mind a sheath of his con- 
sciousness, our senses his instruments, our emotions and 
sensations the. seekings of his delight of being, our actions 
a means of his purpose, our freedom only a shadow, sugges- 
tion or glimpse while we are ignorant, but when we know 
him and ourselves a prolongation and effective channel 
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of his immortal freedom. Our masteries arc a reflection 
of his power at work, our best knowledge a partial light of 
his knowledge, the highest most potent will of our spirit 
a projection and delegation of the will of this Spirit in 
all things who is the Master and Soul of the universe. 
It is the Lord seated' in the heart of every creature who 
has been turning us in all our inner and outer action 
during the ignorance as if mounted on a machine on 
the wheel of this Maya of the lower Nature. And whether 
obscure in the ignorance or luminous in the knowledge, 
it is for him in us and him in the world that we have our 
existence. To live consciously and integrally in this 
knowledge and this truth is to escape from ego and break 
out of Maya. All other highest dharmas are only a prepa* 
ration for this Dharma, and all Yoga is only a means by 
which we can come first to some kind of union and finally, 
if we have the full light, to an integral union with the 
Master and supreme Soul and Self of our existence. The 
greatest Yoga is to take refuge from all the perplexities and 
difficulties of our nature with this indwelling Lord of 
all Nature, to turn to him with our whole being, with 
the life and body and sense and mind and heart and 
understanding, with our whole dedicated knowledge 
and will and action, sarva-bhdvena, in every way of our 
conscious self and our instrumental nature. And -when 
we can at all times and entirely do this, then the divine 
Light and L6ve and Power takes hold of us, fills both 
self and instruments and leads us safe through all the 
doubts and difficulties and perplexities and perils that 
beset our soul and our life, leads us to a supreme pteace 
and the spiritual freedom of our immortal and eternal 
status, par&tn iSndm, stiiSnatn §aivatam. 

For after giving out all the laws, the dharmas, and the 
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deepest essence of its Yoga, after saying that beyond all 
the first secrets revealed to the mind of man by the 
transforming light of spiritual knowledge, guhjmt, this is 
a still deeper more secret truth, guhyataram, the Gita, 
suddenly declares that there is yet a supreme word that 
it has to speak, paramam vacah, and a most secret truth 
of all, saTva-guhyatamam. This secret of secrets the Teacher 
will tell to Aijuna as his highest good because he is the 
chosen and beloved soul, t/ta. For evidently, as had 
already been declared by the Upanishad, it is only the 
rare soul chosen by the Spirit for the revelation of his 
very body, tamm svdm, who can be admitted to this mys- 
tery, because he alone is near enough in heart and mind 
and life to the Godhead to respond truly to it in all his 
being and to make it a living practice. The last, the closing 
supreme word of the Gita expressing the highest mystery 
is spoken in two brief, direct and simple slokas and these 
are left without farther comment or enlargement to sink 
into the mind and reveal their own fullness of meaning 
in the soul’s experience. For it is alone this inner 
incessantly extending exp>erience that can make evident 
the infinite deal of meaning with which are for ever 
pregnant these words in themselves apparently so slight 
and simple. And we feel, as they are being uttered, that it 
was this for which the soul of the disciple was being 
prepared all the time and the rest was only an enlightening 
and enabling discipline and doctrine. Thus runs this secret 
of secrets, the highest most direct message of the Ishwara. 
“Become my-minded, my lover and adorer, a sacrificer 
to Me, bow thyself to Me, to Me thou shalt come, this is 
my pledge and promise to thee, for dear art thou to Me. 
Abandon all dharmas and take tefuge in Me alone. I will 
deliver thee from all sin and evil, do not grieve.*’ 
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Tbe Gita throughout has been inasdng oa a great and 
wdBUbuilt discqiUne of Yoga, a large and cleariy traced 
philosophical system, on the Swabhava and Ac Swa- 
dharma, on Ae sattwic law of life as leading out of itself 
by a self-exceeding exaltation to a free spiritual pharma 
of immortal existence utterly wide in its spaces and high- 
lifted beyond Ae limitation of even Ais highest guna, 
on many rules and means and injunctions and conditions 
of perfiK:tion, and now suddenly it seems to break out of 
its own structure and says to the human^oul, “Abandon 
all dharmas, give Ayself to Ae Divine alone, to Ae 
supreme Godhead above and around and within thee: 
Aat is all that thou needest, that is the truest and greatest 
way, Aat is Ac real deliverance.” The Master of the 
worlds in Ac form of the divine Charioteer and Teacher 
of Kurukshetra has revealed to man Ae magnificent 
realities of God and Self and Spirit and the nature of Ae 
complex world and the relation of man’s mind and life 
and heart and senses to the Spirit and the victorious means 
by which Arough his own spiritual self-discipline and 
effort he can rise out of mortality into immortality and 
out of his limited mental into his infinite spiritual exis- 
tence. And now speaking as the Spirit and Godhead in 
mw and in all things he says to him, “All this personal 
effort and self-discipline will not in the end be needed, 
all following and limitation of rule and dharma can at 
last be thrown away as hampering encumbrances if Aou 
canst make a complete surrender to Me, dq>end alone 
on Ae Spirit and Godhead within thee and all things 
and trust to his sole guidance. Turn all Ay mind to Me 
and fill it wiA Ae thought of Me and my presence. Turn 
all Ay heart to Me, make Ay every action, whatever it 
be, a sacrifice and offering to Me. That done, leave Me 
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to do my wiU with thy life and soul and action; do not- 
be grieved or perplexed by my dealings with thy mind 
and heart and life and works or troubled because they 
do not seem to follow the laws and dharmas man 
imposes on himself to guide his limited will and intelligence. 
My ways are the ways of a perfect wisdom and power and 
love that knows all things and combines all its movements 
in view of a perfect eventual result; for it is refining and 
weaving together the many threads of an integral perfec- 
tion. I am hereavith thee in thy chariot of battle revealed 
as the Master of existence within and without thee and 
I repeat the absolute assurance, the infallible promise 
that I will lead thee to myself through and beyond all 
sorrow and evil. Whatever difficulties and perplexities 
arise, be sure of this that I am leading thee to a complete 
divine life in the universal and an immortal existence in 
the transcendent Spirit.” 

The secret thing, guhyam, that all deep spiritual know- 
ledge reveals to us, mirrored in various teachings and 
justified in the soul’s experience, is for the Gita the secret 
of the spiritual self hidden within us of which mind and 
external Nature are only manifestations or figures. It is 
the secret of the constant relations between soul and 
Nature, Purusha and Prakriti, the secret of an indwelling 
Godhead who is the lord of all existence and veiM from 
us in its forms and movements. These are the truths taught 
in many ways by Vedanta and Sankhya and Yoga and 
synthetised in the earlier chapters of the Gita. And amidst 
ail their apparent distinctions they are one truth and all 
the different ways of Yoga are various means of spiritual 
self-discipline by which our unquiet mind and Uinded 
life are stilled and turned towards this many-aspected 
One and the secret truth of self and God made so real 
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to US and intimate that we can either consciously live 
and dwell in it or lose our separate selves in the Eternal 
and no longer be compelled at all by the mental Igno* 
ranee. 

The more secret thing, gihyataram^ developed by the 
Gita is the profound reconciling truth of the divine 
Furushottama, at once self and Purusha, supreme 
Brahman and a sole, intimate, mysterious, ineffable 
Godhead. That gives to the thought a larger and more 
deeply understanding foundation for an ultimate know* 
ledge and to the spiritual experience a greater and more 
fully comprehending and comprehensive Yoga. This 
deeper mystery is founded on the secret of the supreme 
spiritual •Prakriti and of the Jiva, an eternal portion of 
the Divine in that eternal and this manifested Nature 
and of one spirit and essence with him in his immutable 
self-existence. This profoundcr knowledge escapes from 
the elementary distinction of spiritual experience between 
the Beyond and what is here. For the Transcen- 
dent beyond the worlds is at the same time Vasudeva 
who is all things in all worlds; he is the Lord standing 
in the heart of every creature and the self of all existences 
and the origin and supernal meaning of everything that 
he has put* forth in his Prakriti. He is manifested in his 
Vibhutis and he is the Spirit in Time who compels the 
action of the world and the Sun of all knowledge and the 
Lover and Belbved of the soul and the Master all 
works and sacrifice. The result of an inmost opening to 
this deeper, truer, more secret mystery is the Gita’s 
Yoga of integral knowledge, integral works and integral 
bhakti It is the simultaneous experience of spiritual 
universality and a free and perfected spiritual indivi- 
duality, an entire union with. God and an enitre 
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dwelling in him as at once the frame the soul’$' 
immortality and the support and power of our liberated 
action in the world and the body. 

And now there comes the supreme word and most secret 
thing pf all, gSkyatamam, that the Spirit and Godhead is 
an Infinite free from all dharmas and though he conducts 
the world according to fixed' laws and 'leads man through 
his dharmas of ignorance and knowledge, sin and virtue, 
right and wrong, liking and disliking and indifference, 
pleasure and pain, joy and sorrow and the rgection of 
these opposites, through his physical and vital, intel-**- 
lectual, emotional, ethical and spiritual forms and rules 
and standards, yet the Spirit and Godhead transcends 
all these things, and if we too can cast away all dependence 
on dharmas, surrender ourselves to this free and eternal 
Spirit and, taking care only to keep ourselves absolutely 
and exclusively open to him, trust to the light and power 
and delight of the Divine in us and, unafraid and 
ungrieving, accept only his guidance, then that is the 
truest, the greatest release and that brings the absolute and 
inevitable perfection of our self and nature. This is the 
way offered to the chosen of the Spirit, — to those only in 
whom he takes the greatest delight because they are 
nearest to him and most capable of oneness and of 
being even as he, freely consenting and concordant 
with Nature in her highest power and movement, 
universal in soul consciousness, transcendent in the 
si^t. 

For a time comes in spiritual development .when we 
become aware that all our effort, and action are only 
our mental and vital reactions to the silent and secret 
insistence of a greater Presence in .and around us. It is 
borne in <m us that all our Yc^a; our aeration and our 
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endeavour are imperfect or narrow forms, because 
disfigured or at least limited by the mind’s associations, 
demands, prejudgments, predilections, mistranslations or 
half-translations of a vaster truth. Our ideas and exp<> 
riences and efforts are mental images only of greatest 
things which would be done more perfectly, directly, 
freely, largely, more in hatmony with the universal and 
eternal will by that Power itself in us if we could only put 
ourselves passively as instruments in the hands of a 
supreme and absolute strength and wisdom. That Power 
is not separate from us; it is our own self one with the seif 
of all others and at the same time a transcendent Being 
and an immanent Person. Our existence, our action taken 
up into this greatest Existence would be no longer, as it 
seems to us now, individually our own in a mental sepa- 
ration. It would be the vast movement of an Infinity 
and an intimate ineffable Presence; it would be*the con- 
stant spontaneity of formation and expression in us of this 
deep universal self and this transcendent Spirit. The Gita 
indicates that in order that that may wholly be, the 
surrender must be without reservations; rur Yoga, our 
life, our state of inner being must be determined freely by 
this living Infinite, not predetermined by our mind’s 
insistence on this or that dharma or any dharma, The 
divine Master of the Yoga, jmgfsvarah kffvoft, will then^ 
himself take up our Yoga and raise us to our utmost 
possible perfection, not the perfection of any external 
or mental standard or limiting rule, but vast and 
comprehensive, to the mind incalculable. It will be a 
perfection developed by an all-seeing Wisdom according 
to the whole truth, first indeed of our human swabhava, 
but afterwards oi a greater thing into which it wifl 
open, a spirit and power Ulimitable, immortal, free 
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and all'trammuting, the light and splendour of a divine 
and infinite nature. 

All must be given as material of that transmutation. 
An omniscient consciousness will take up our knowledge 
and cvir ignorance, our truth and our error, cast away 
their forms of insufficiency, sarva-dhaman pantyyya,'vaA. 
transform all into its infinite light. An almighty Power 
will take up our virtue and sin, our right zmd wrong, our 
strength and our weakness, cast away their tangled figures, 
sana-dkamdn parityajjia, and transform all into its tran- 
scendent purity and universal good and infallible force. 
An ineffable Ananda will take up our petty joy and 
sorrow, our struggling pleasure and pain, cast away their 
discordances and imperfect rhythms, sarva-dhaman pari- 
tyajya, and transform all into its transcendent and universal 
unimaginable delight. All that all the Yogas can do will 
be done* and more; but it will be done in a greater seeing 
way, with a greater wisdom and truth than any human 
teacher, saint or sage can give us. The inner spiritual 
state to which this supreme Yoga will teike us, will be 
above all that is here and yet comprehensive of all things 
in this and other worlds, but with a spiritual transforma- 
tion of all, without limitation, without bondage, sarva- 
dhamSn parifyajya. The infinite existence, consciousness 
^ and delight of the Godhead in its calm silence and bright 
boundless activity will be there, will be its essential, 
fundamental, universal stuff, mould and character. And 
in that motdd of infinity, the Divine *made manifest will 
overtly dwell, no longer concealed by his Yogamaya, 
and whenever and as he wills build in us whatever shapes 
of the Infinite, translucent forms of knowledge, thought, 
love, spiritual joy, power and action according to his self- 
fulfilling will and immortal pleasure. And there will 
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be no binding effect on the free soul and the unaffected 
nature, no unescapable crystallising into this or that 
inferior formula. For all the action will be executed by 
the power of the Spirit in a divine freedom, sarva-dhartn&t 
parityajya. An unfallen abiding in the transcendent Spirit, 
param dhanuiy will be the foundation and ithe assurance of 
this spiritual state. An intimate understanding oneness 
with universal being and all creatures, released from the 
evil and suffering of the separative mind but wisely 
regardful of true distinctions, will be the conditioning 
power. A constant delight, oneness and harmony of the 
eternal individual here with the Divine and all that he is 
will be the effect of this integral liberation. The baffling 
problems of our human existence of which Arjuna’s diffi- 
culty stands as an acute example, are created by our sepa- 
rative personality in the ignorance. This Yoga because it 
puts the soul of man into its right relation with God and 
world-existence and makes our action God’s, the know- 
ledge and will shaping and moving it his and our life the 
harmony of a divine self-expression, is the way to then' 
total disappearance. 

The whole Yoga is revealed, the great word of the 
teaching is given, and Aijuna the chosen human soul is 
once more turned, no longer in his egoistic mind but in 
this greatest self-knowledge, to the divine action. The 
Vibhuti is ready for the divine life in the human, his 
conscious spirit for the works of the liberated soul, muktasjm 
karma. Destroyed is the illusion of the mind; the soul’s 
memory of its self and its truth concealed so long by the 
misleading shows and forms of our life has returned to it 
and become its normal consciousness: all doubt and 
perplexity gone, it can turn to the execution of the com- 
mand and do faithfully whatever work for God and the 
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world may be appointed and apportioned to it by tbe 
Master of our being, the Spirit a^ Godhead self-fulfilled 
in Time and universe, ' 
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THE CORE OF THE GITA’S MEANING 


What then is the message ofthe Gita and what its working 
value, its spiritual utility to the human mihd of the 
present day after the long ages that have elapsed since it 
was written and the great subsequent transformations of 
thought and experience? The human mind moves always 
forward, alters its viewpoint and enlarges its thought 
substance, and the effect of these changes is to render past 
systems of thinking obsolete or, when they are preserved, 
to extend, to modify and subtly or visibly to alter thdr 
value. The vitality of an ancient doctrine consists in the 
extent to which it naturally lends itself to such a treat- 
ment; for that means that whatever may have been the 
limitations or the obsolescences of the form of its thought, 
the truth of substance, the truth of living vision and 
experience on which its system was built is still sound and 
retains a permanent validity and significance. The Gita 
is a book that has worn extraordinarily well and it is 
almost as fresh and still in its real substance quite as new, 
because always renewable in experience, as when it first 
appeared in or was written into the frame of the Maha- 
bharata. It is still received in India as one of the grdht 
bodies of doctrine that most authoritatively govern 
religious thinking and its teaching acknowl^ged as of the 
highest value if not wholly accepted by almb&t all shades 
of religious belief and opinion. Its influence is not mtmdly 
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philosophic or academic but immediate and living, an 
influence both for thought and action, and its ideas are 
actually at work as a powerful shaping factor in the revival 
and renewal of a nation and a culture. It has even t^n 
said recently by a great voice that all we need of spiritual 
truth for the spiritual life is to be found in the Gita. It 
would be to encourage the superstition of the book to take 
too literally that utterance. The truth of the spirit is 
infinite and cannot be circumscribed in that manner. 
Still it may be said that most of the main clues are there 
and that after all the later developments of spiritual 
experience and discovery we can still return to it for a large 
inspiration and guidance. Outside India too it is uni* 
versally acknowledged as one of the world’s great scrip- 
tures, although in Europe its thought is better understood 
than its secret of spiritual practice. What is it then that 
gives this vitality to the thought and the truth of the Gita? 

The central interest of the Gita’s philosophy and Yoga 
is its attempt, the idea with which it sets out, continues 
and closes, to reconcile and even effect a kind of unity 
between the inner spiritual truth in its most absolute and 
integral realisation and the outer actualities of man’s 
life and action. A compromise between the two is common 
enough, but that can never be a final and satisfactory 
solution. An ethical rendering of spirituality is also 
common and has its value as a law of conduct; but that 
is a mental solution which does not amount to a com- 
plete practical reconciliation of the whole truth of spirit 
with the whole truth of life and it raises as many problems 
as it solves. One of these is Indeed the starting-point of 
the Gita; it sets out with an ethical proUem raised by a 
ctmflict in which we have on one side the dharma of the 
man of action, a prince and warrior and leader of men, 
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the protagonist of a great crisis, of a struggle on the 
physical plane, the plane of actual life, between the 
powers of right and justice and the powers of wrong 
and injustice, the demand of the destiny of the race upon 
him that he shall resist and give battle and establish, 
even though through a terrible physical struggle and a 
giant slaughter, a new era and reign of truth and right 
and justice, and on the other side the ethical sense which 
condemns the means and the action as a sin, recoils from 
the price of individual suffering and social strife, unsettling 
and disturbance and regards abstention from violence and 
battle as the only way and the one right moral attitude, 
A spiritualised ethics insists on Ahinsa, on non<injuring 
and non-killing, as the highest law of spiritual conduct. 
The battle, if it is to be fought out at all, must be fought 
on the spiritual plane and by some kind of non-resistance 
or refusal of participation or only by soul resistance, and 
if this does not succeed on the external plane, if the 
force of injustice conquers, the individual will still have 
preserved his virtue and vindicated by his example the 
highest ideal. On the other hand, a more insistent extreme 
of the inner spiritual direction, passing beyond this strug- 
gle between social duty and an absolutist ethical ideal, 
is apt to take the ascetic turn and to point away from 
life and all its aims and standards of action towards 
another and celestial or supracosmic state in which 
alone beyond the perplexed vanity and illusion of man’s 
birth and life and death there can be a pure spiritual 
existence. The Gita rejects none of these things in their 
place, — 'for it insists on the performance of the social 
duty, the following of the dharma for the man who has 
to tVlce his share in the common action, accepts Ahinsa 
as part of the highest spiritual- ethical ideal and recognises 
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the ascetic renunciation as a way of spiritual salvatba. 
And yet it goes boldly beyond all these conflicting pori* 
tionsj greatly daring, it justifies all life to the spirit as a 
significant manifestation of the one Divine Being and 
asserts rite compatibility of a complete human action 
and a complete spiritual life lived in union with the 
Infinite, consonant with the highest Self, expressive of the 
perfect Godhead. 

All th^ problems of human life arise from the com- 
plexity of our existence, the obscurity of its essential 
principle and the secrecy of the inmost power that makes 
out its determinations and governs its purpose and its 
processes. If our existence were of one piece, solely 
material-vital or solely mental or solely spiritual, or 
even if the others were entirely or metinly involved in 
one of these or were quite latent in our subconscient 
or our superconscient parts, there would be nothing 
to perplex us; the material and vital law would 
be imperative or the mental would be clear to its 
own pure and unobstructed principle or the spiritual 
self-existent and self-sufficient to spirit. The animals are 
aware of no problems; a mental god in a world of pure 
mentality would admit none or would sedve them all by 
the purity of a mental rule or the satisfaction of a rational 
harmony; a pure spirit would be above them and self- 
content in the infinite. But the existence of man is a 
triple web, a thing mysteriously physical-vital, mental 
and spiritual at once, and he knows not what are the true 
relations of these things, which the real reality of his 
life and his nature, whither the attraction of his destiny 
and where the sphere of his perfisetion. 

Matter and life are his actual baris, the thing from 
which he starts and on which he stands and whose require- 
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ment and law he has to satisfy if he would exist at all oh 
earth and in the body. The material and vital law is a 
rule of Survival, of struggle, of desire and possession, of 
self-assertion and the satisfaction of the body, the life and 
the ego. All the intellectual reasoning in the wqrld, all 
the ethical idealism and spiritual absolutism of which the 
higher faculties of man are capable, cannot abolish die 
reality and claim of our vital and material base or prevent 
the race from following under the imperative compulsion 
of Nature its aims and the satisfaction of its necessities or 
from making its important problems a great and legiti- 
mate part of human destiny and human interest and 
endeavour. And the intelligence of man even, failing to 
find any sustenance in spiritual or ideal solutions that 
solve everything else but the pressing problems of our 
actual human life, often turns away from them to an 
exclusive acceptance of the vital and material existence 
and the reasoned or instinctive pursuit of its utmost 
possible efficiency, well-being and organised satisfaction. 
A gospel of the will to live or the will to power of a rational- 
ised vital and material perfection become' the recognised 
dharma of the human race and all else is considered either 
a pretentious falsity or a quite subsidiary thing, a side 
issue of a minor and dependent consequence. 

Matter and life, however, in spite of their insistence 
and great importance are not all that man is, nor can he 
wholly accept mind as nothing but a servant of the life 
and body admitted to certain pure enjoyments of its 
own as a sort of reward for its service or regard it as no 
more than an extension and flower of the vital urge, an 
ide^l luxury contingent upon the satisfaction of the mate- 
rial life. The mind much more intimately than the body 
and the life is the man, and the mind as it devel<^ insUfn 
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more and more on making the body and the life an instru* 
ment — an indispensable instrument and yet a considerable 
obstacle, otherwise there would be no problem — for its 
own characteristic satisfactions and self-realisation. The 
mind man is not only a vital and physical, but an 
intellectual, aesthetic, ethicad, psychic, emotional and 
dynamic intelligence, and in the sphere of each of its 
tendencies its highest and strongest nature is to strain 
towards some absolute of them which the frame of life will 
not allow it to capture wholly and embody and make here 
entirely real. The mental absolute of our aspiration 
remains as a partly grasped shining or fiery ideal which 
the mind can make inwardly very present to itself, 
inwardly imperative on its effort, and can even effectuate 
partly, but not compel all the facts of life into its image. 
There is thus an absolute, a high imperative of intellectual 
truth and reason sought for by our intellectual being; 
there is an absolute, an imperative of right and conduct 
aimed at by the ethical conscience; there is an absolute, 
an imperative of love, sympathy, compassion, oneness 
yeaoTied after by our emotional and psychic nature; there 
is an absolute, an imperative of delight and beauty 
quivered to by the 'aesthetic soul; there is an absolute, 
an imperative of inner self-mastery and control of life 
laboured after by the dynamic will; all these are there 
together and impinge upon the absolute, the imperative 
of possession and pleasure amd safe embodied existence 
insisted on by the vital and physical mind. And the 
human intelligence, since it is not able to realise entirely 
any of these things, much less all of them together, 
exects in each sphere many standards and dhanfias, 
Standards of truth and reason, cd* right and conduct, 
of delight and beauty, love, sympathy and tmeness, 
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of self-mastery and control, of self-preservation and 
possession and vital efficiency and pleasure, and tries 
to impose them on life. The absolute shining ideals stand 
far above and beyond our capacity and rare individuals 
approximate to them as best they can : the mass fo^ow or 
profess to follow some less magnificent norm, some estab- 
lished possible and relative standard. Human life as a 
whole undergoes the attraction and yet rejects the ideal. 
Life resists in the strength of some obscure infinite of its 
own and wears down or breaks down any established 
mental and moral order. And this must be either because 
the two are quite different and disparate though meeting 
and interacting principles or because mind has not the clue 
to the whole reality of life. The clue must be sought 
in something greater, an unknown something above the 
mentality and morality of the human creature. 

The mind itself has the vague sense of some surpassing 
factor of this kind and in the pursuit of its absolutes 
frequently strikes against it. It glimpses a state, a power, 
a presence that is near and within and inmost to it and 
yet immeasurably greater and singularly distant and 
above it; it has a vision of something more essential, more 
absolute than its own absolutes, intimate, infinite, one, 
and it is that which we call God, Self or Spirit. This 
then the mind attempts to know, enter, touch and seize 
wholly, to approach it or become it, to arrive at some kind 
of unity or lose itself in a complete identity with that 
mystery, SScafyam. The difficulty is that this spirit in its 
purity seems something yet farther than t^ mental 
absolutes from the actualities of life, something not 
translatable by mind into its own terms, much less into 
those of life and action. Therefore we have the intran- 
sigent absolutists of the spirit who reject the mental and 
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condemn the material being and yearn after a pure spirit ' 
Aual existence happily purchased by the dissolution of all 
that we are in life and mind, a Nirvana. The rest of spiri* 
tual effort is for these fanatics of the Absolute a mental 
preparation or a compromise, a spiritualising of life and 
mind as much as possible. And because the difficulty 
most constandy insistent on man’s mentality in practice 
is that presented by the clairns of his vital being, by 
life and conduct and action, the direction taken by this 
preparatory endeavour consists mainly in a spiritusdsing 
of the ethical supported, by the psychical mind — or 
rather it brings in the spiritual power and purity to aid 
these in enforcing their absolute claim and to impart 
a greater authority than life allows to the ethical ideal 
of right and truth of conduct or the psychic ideal of 
love and sympathy and oneness. These things are helped 
to some highest expression, given their broadest luminous 
basis by an assent of the reason and will to the underlying 
truth of the absolute oneness of the spirit and therefore 
the essential oneness of all living creatures. This kind of 
spirituality 4nked on in some way to the demands of the 
normal mind of man, persuaded to the acceptance of useful 
social duty and current law of social conduct, popularise 
by cult and ceremony and image is the outward subs* 
tance of the world’s greater religions. These religions have 
their individual victories, call in some ray of a higher 
light, impose some shadow of a larger spiritual or semi* 
spiritud rule, but cannot effect a complete victory, end 
flatly in a compromise and in the act of compromise are 
defeated by life. Its problems remain and even recur 
in their fiercest forms — even such as this grim problem 
of Kurukshetra. The idealising intellect and ethical 
mind hope always to eliminate them, to discover some 


m 



THE CORE OF THE GITA’S MEANING 


happy device bom of their own aspiration and made 
effective by their own imperative insistence, which will 
annihilate this nether untoward aspect of life; but it 
endures and is not eliminated. The spiritualised intelli- 
gence on the other hand offers indeed by the ^oicc of 
religion the promise of some victorious millennium 
hereafter, but meanwhile half-convinced of terrestrial 
impotence, persuaded that the soul is a stranger and 
intruder upon earth, declares that after all not here in the 
life of the body or in the collective life of mortal man but 
in some immortal Beyond lies the heaven or the Nirvana 
where alone is to be found the true spiritual existence* 
It is here that the Gita intervenes with a restatement 
of the truth of the Spirit, of the Self, of God and of the 
world and Nature. It extends and remoulds the truth 
evolved by a later thought from the ancient Upanishads 
and ventures with assured steps on an endeavour to apply 
its solving power to the problem of life and action. The 
solution offered by the Gita does not disentangle all the 
problem as it offers itself to modem mankind; as stated 
here to a more ancient mentality, it dot^ not meet the 
insistent pressure of the present mind of man for a collec- 
•tive advance, does not respond to its cry for a collccrivc 
life that will at last embody a greater rational and ethical 
and, if possible, even a dynamic spiritual ideal. Its call 
is to the individual who has become capable of a complete 
spiritual existence; but for the rest of the race it prescribes 
only a gradual advance, to be wisely effected by following 
out faithfully with more and more of intelligence and 
moral purpose and with a final turn to spirituality the 
law of their nature. Its message tQuehes the other smaller 
solutions but, even when it accepts them partly, it is to 
point them beyond themselves to a higher and more 
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integral secret into which as yet only the few individual 
have shown themselves fit to enter. 

The Gita’s message to the mind that follows after 
the vital and material life is that all life is indeed a mani- 
fe5tati9n of the universal Power in the individual, a deii* 
vation from the Self, a ray from the Divine, but actually 
it figures the Self and the Divine veiled in a disguising 
Maya, and to pursue the lower life for its own sake is to 
persist in a stumbling path and to enthrone our nature’s 
obscure ignorance and not at all to find the true truth 
and complete law of existence. A gospel of the will to live, 
the will to power, of the satisfaction of desire, of the 
glorification of mere force and strength, of the worship of 
the ego and its vehement acquisitive self-will and tireless 
self-regarding intellect is the gospel of the Asura and it 
can lead only to some gigaiftic ruin and perdition. The 
vital and material man must accept for his government 
a religious and social and ideal dharma by which, while 
satisfying desire and interest under right restrictions, he 
can train and subdue his lower personality and scrupu- 
lously attune it to a higher law both of the personal and 
the communal life. 

The Gita’s message to the mind occupied with the pur- 
suit of intellectual, ethical and social standards, the mind 
that insists on salvation by the observance of established 
dharmas, the moral law, social duty and function *or the 
solutions of the liberated intelligence, is that this is indeed 
a very necessary stage, the dharma has indeed to be 
observed and, rightly observed, can raise the stature of 
the spirit and prepare and serve the spiritual life, but still 
it is not the complete and last truth pf existence. The 
soul of man has to go beyond to some more absolute 
dharma of man’s spiritual and immortal nature. And this 
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cafe only be done if we repress and get rid of the ignorant 
formulations of the lower mental elements and the false* 
hood of egoistic personality, impersonalisc the action of the 
intdligcnce and will, live in the identity of the one self 
in all, break out of all ego-moulds into the im^rsonal 
spirit. The mind moves under the limiting compulsion 
of the triple lower nature, it erects its standards in obe- 
dience to the tamasic, rajasic or at highest the sattwic 
qualities ; but the destiny of the soul is a divine perfection 
and liberation and that can only be based in the freedom 
of our highest self, can only be found by passing through 
its vast impersonality and universality beyond mind into 
the integral light of the immeasurable Godhead and 
supreme Infinite who is beyond all dharmas. 

The Gita’s message to those, absolutist seekers of the 
Infinite, who carry impersonality to an exclusive extreme, 
entertain an intolerant passion for the extinction of life 
and action and would have as the one ultimate aim and 
ideal an endeavour to cease from all individual bemg 
in the pure silence of the ineffable Spirit, is that this is 
indeed one path of journey and entry ii.t > the Infinite, 
but the most difficult, the ideal of inaction a dangerous 
thing to hold up by precept or example before the wcffld, 
this way, though great, yet not the best way for man and 
this knowledge, though true, yet not the integral know- 
ledge. The Supreme, the all-conscious Self, the Godhead, 
the Infinite is not solely a spiritual existence remote an 
ineffiible; he is here in the universe at once hidden and 
expressed through man and the gods and through all 
bdngs and in all that is. And it is by finding him not only 
in some immutable silence but in the world and its beings 
and in a{^ self and in aU Nature, it is by raising to an 
integral as well as to a highest union with him all the 
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activities of the intelligence, the heart, the will, 'the life' 
that man can solve at once his inner riddle of Self and God 
and the outer problem of his active human existence. 
Made Godlike, God-becoming, he can enjoy the infinite 
breadth of a supreme spiritual consciousness that is 
reached through works no less than through love and 
knowledge. Immortal and free, he can continue his 
human action from that highest level and transmute it 
into a supreme and all-embracing divine activity, — ^that 
indeed is the ultimate crown and significance here of all 
works and living and sacrifice and the world’s endeavour. 

This highest message is first for those who have the 
strength to follow after it, the master men, the great spirits, 
the God-knowers, God-doers, God-lovers who can live in 
God, and for God and do their work joyfully for him in the 
world, a divine work uplifted above the restless darkness 
of the human mind and the false limitations of the ego. 
At the same time, and here we get the gleam of a larger 
promise which we may even extend to the hope of a col- 
lective turn towards perfection, — ^fol if there is hope for 
man, why should there not be hope for mankind? — the 
Gita declares that all can if they will, even to the lowest 
and sinfullest among men, enter into the path of this 
Yoga. And if there is a true self-surrender and an absolute 
unegoistic faith in the indwelling Divinity, success is 
certain in this path. The 'decisive turn is needed; th<M|e 
must be an abiding belief in the Spirit, a sincere and 
insistent will to live in the. Divine, to be in self one with 
him and in Nature — ^where too we are an eternal portion 
of his being— one with his greater spiritual Nature, God- 
possessed in all our members and Godlike. 

The Gita in the development of its idea rajjws many 
issues, such as the determinism of Nature, the significance 
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of the universal manifestation and the ultimate status of 
the liberated soul, questions that have been the subject 
of unending and inconclusive debate. It is not necessary 
in this series of essays of which the object is a scrutiny 
and positive affirmation of the substance of the Gka and 
a disengaging of its contribution to the abiding spiritual 
thought of humanity and its kernel of living practice, to 
enter far into these discussions or to consider where 
we may differ from its standpoint or conclusions, make 
any reserves in our assent or even, strong in later 
experience, go beyond its metaphysical teaching or its 
Yoga. It will be sufficient to close with a formulation of 
the living message it still brings for man the eternal 
seeker and discoverer to guide him through the present 
circuits and the possible steeper ascent of his life up to 
the luminous heights of his spirit. 
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"The secret of action,” so we might summarise the message 
of the Gita, the word of its divine Teacher, “is one with 
the secret of all life and existence. Existence is not merely 
a machinery of Nature, a wheel of law in which the 
soul is entangled for a moment or for ages; it is a constant 
manifestation of the Spirit. Life is not for the sake of life 
alone, but for Godj and the living soul of man is an eternal 
portion of the Godhead. Action is for self-finding, for 
self-fulfilment, for self-realisation and not only for its 
own external and apparent fruits of the moment or the 
future. There is an inner law and meaning of all things 
dependent on the .supreme as well as the manifested 
nature of the self; the true truth of works lies there and 
can be represented only incidentally, imperfectly and 
disguised by ignorance in the outer appearances of the 
mind and its action. The supreme, the fauldess largest 
law of action is therefore to find out the truth of your 
own highest and inmost existence and live in it and not 
to follow any outer standard and dharma. All life and 
action must be till then an imperfection, a difficulty, 
a struggle and a problem. It is only by discovering your 
true self and living according to its true truth, its real 
reality that the problem can be finally solved, the difficulty 
and struggle overpassed and your doings perfected in the 
‘security of the discovered self and spirit turn into a 
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divinely authentic action. Know then your self; know 
your true self to be Gk)d and one with the self of all othere; 
know your soul to be a portion of God. Live in what you 
know; live in the self, live in your supreme spiritual 
nature, be united with God and Godlike. Offer, first, all 
your actions as a sacrifice to the Highest and the One in 
you and to the Highest and the One in the world ; deliver 
last all you are and do into his hands for the supreme 
and universal Spirit to do through you his own will and 
works in the world. This is the solution that I present to 
you and in the end you will find that there is no other." 

Here it is necessary to state the, Gita’s view of the 
fundamental opposition on which like all Indian teaching 
it takes its position. This finding of the true self, this 
knowledge of the Godhead within us and all is not an 
easy thing; nor is it an easy thing either to turn this 
knowledge, even though seen by the mind, into the stuff 
of our consciousness and the whole condition of our action. 
All action is determined by the effective state of our being, 
and the effective state of our being is determined by the 
state of our constant self-seeing will and active conscious- 
ness and by its basis of kinetic movement. It is what we 
see and believe with our whole active nature ourselves 
to be and our relations with the world to mean, it is our 
faith, our iraddhi, that makes us what we arc. But the 
consciousness of man is of a double kind and corresponds 
to a double truth of existence; for there is a truth of the 
inner reality and a truth of the outer appearance. 
According as he lives in one or the other, hfe will be a 
mind dwclluag in human ignorance or a soul founded in 
divine knowledge. 

In its outer appearance the truth of existence is solely 
what we call Nature or Prakriti, a Force that operates 
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as the whole law and mechanism of being, creates the 
world which is the object of our mind and senses and 
creates too the mind and senses as a means of relation 
between the creature and the objective world in which 
he live;. In this outer appearance man in his soul, his 
mind, his life, his body seems to be a creature of Nature 
differentiated from others by a separation of his body, 
life and mind and especially by his ego>sense — that subtle 
mechanism constructed for him that he may confirm 
and centralise his consciousness of all this strong separate- 
ness and difference. All in him, his soul of mind and its 
action as well as thp functioning of his life and body, is 
very evidently determined by the law of his nature, 
cannot get outside of it, cannot operate otherwise. He 
attributes indeed a certain freedom to his personal will, 
the will of his ego; but that in reality amounts to nothing, 
since his ego is only a sense which makes him identify 
himself with the creation that Nature heis made of him, 
with the varying mind and life and body she Kas cons- 
tructed. His ego is itself a product of her workings, and 
as is the nature of his ego, so vnll be the nature of its will 
and according to that he must act and he can no other. 

This then is man’s ordinary consciousness of himself, 
this hb faith in his vown being, that he is a creature oC 
Nature, a separate ego establishing whatever relations 
with others and with the world, making whatever deve-. 
lopment of himself, satisfying whatever will, desire, 
idea of his mind may be permissible in her circle 
and consonant with her intention or law in his 
existence. 

There is, however, something in man’s consciousness 
which does not fall in vrith the rigidity of this formula; 
he has a faith, which grows greater as his soul develops, 
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in another and an inner reality of existence. In this inner 
reality the truth of existence is no longer Nature but Soul 
and Spirit, Purusha rather than Prakriti. Nature herself 
is only a power of Spirit, Prakriti the force of the Purusha* 
A Spirit, a Self, a Being one in all is the master of th^ world 
which is only his partial manifestation. That Spirit is the 
upholder of Nature and her action and the giver of the 
sanction by which alone her law becomes imperative and 
her force and its ways operative. That Spirit within 
her is the Knower who illuminates her and makes her 
conscient in us; his is the immanent and supcrconscient 
Will that inspires and motives her workings. The soul 
in man, a portion of this Divinity, shares his nature. 
Our nature is our soul’s manifestation, operates by its 
sanction and embodies its secret self-knowledge and self- 
consciousness and its will of being in her motions and 
forms and changes. 

The real soul and self of us is hidden from our intelli* 
gence by its ignorance of inner things, by a false identi- 
fication, by an absorption in our outward mechanism of 
mindj life and body. But if the active 1 of man can 
once draw back from this identification with its natural 
instruments, if it can see and live in the entire faith of 
its inner reality, then all is changed to it, life and existence 
take on another appearance, action a different meaning 
and character. Our being then becomes no longer this 
little egoistic creation of Nature, but the largeness of a 
divine, immortal and spiritual Power. Our consciousness 
becomes no longer that of this limited and struggling 
mental and vital creature, but an infinite, divine and 
spiritual consciousness. And our will and action too arc no 
longer that of this bounded personality and its ego, but a 
divmc and spiritual will and action, the will and power 
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of tlie Universal, the Supreme, the All-Self and Spirit' 
acting freely through the human figure. 

“This is the great change and transfiguration,” runs 
the message of the Godhead in man, the Avatar, the divine 
Teacher, “to which I call the elect, and the elect are all 
who can turn their will away from the ignorance of the 
natural instruments to the soul’s deepest experience, its 
knowledge of the inner self and spirit, its contact with the 
Godhead, its power to enter into the Divine. The elect 
are all who can accept this faith and this greater law. It 
is difficult indeed to accept for the human intellect 
attached always to its own cloud-forms and half-lights 
of ignorance and to the yet obscurer habits of man’s 
mental, nervous and physical parts; but once received it 
is a great and sure and saving way, because it is identical 
with the true truth of man’s being and it is the authentic 
movement of his inmost and supreme nature. 

“But the change is a very great one, an enormous 
transformation, and it cannot be done without an entire 
turning and conversion of your whole being and. nature. 
There will be needed a complete consecration of* your 
self and your nature and your life to the Highest and to 
nothing eke but the Highest; for all must be held only for 
the sake of the Highest, nothing accepted except as it is 
in God and a form of God and for the sake of the Divine. 
There will be needed an admission of new truth, an entire 
turn and giving of your mind to a new knowledge of self 
and others and world and God and soul and Nature, a 
knowledge of oneness, a knowledge of universal Divinity, 
which will be at first an acceptsuice by the understanding 
but nr^ust become in the end a \nsion, a consciousness, 
a permanent state of the soul and fi'ame of its move- 
mtmts. 
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“Th«^ will be needed a will that shall make this new 
knowledge, vision, consciousness a motive of action and 
the sole motive. And it must be the motive not of an action 
grudging, limited, confined to a few necessary operatibns 
of Nature or to the few things that seem ’helpfiil to a 
formal perfection, apposite to a religious turn or to an 
individual salvation, but rather all action of human life 
taken up by the equal spirit and done for the sake of Gfod 
and the good of all creatures. There will be needed an 
uplifting of the heart in a single aspiration to the Highest, 
a single love of the Divine Being, a single God-adoration. 
And there must be a widening too of the calmed and 
enlightened heart to embrace God in all beings. There 
will be needed a change of the habitual and normal 
nature of man as he is now to a supreme and divine 
spiritual nature. There will be needed in a word a Yoga 
which shall be at once a Yoga of integral knowledge, 
a Yoga of the integral will and its works, a Yoga of integral 
love, adoration and devotion and a Yoga of an integral 
spiritual perfection of the whole being and of all its parts 
and states and powers and motions. 

“What 'then is this knowledge that will have to be 
admitted by the understanding, supported by the soul’s 
faith and made real and living to the mind, heart and life? 
It is the knowledge of the supreme Soul and Spirit in its 
oneness and its wholeness. It is the knowledge of One 
who is for ever, beyond Time and Space and name and 
form and world, high beyond his own personal and 
impersonal levels and yet from whom all this proceeds. 
One whom all manifests in manifold Nature and her mul- 
titude of figures. It is the knowledge (rfhim as an imper- 
sonal eternal immutable ^Spirit, the calm and limitless 
thing we call Sdf, infinite, equal and always the same, 
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unaffected and unmodified and unchangied amid all this 
constant changing and ail this multitude of individual 
p>ersonalities and soul powers and Nature powers and 
the forms and forces and eventualities of this transitory 
and a|}parenl existence. It is the knowledge of him at 
the same time as the Spirit and Power who seems ever 
mutable in Nature, the Inhabitant who shapes himself 
to every form and modifies himself to every grade and 
degree and activity of his power, the Spirit who, becoming 
all that is even while he is for ever infinitely more than 
all that is, dwells in man and animal and thing, subject 
and object, soul and mind and life and matter, every 
existence and every force and every creature. 

“It is not by insistin|( on this or that side only of the 
truth that you can practise this Yoga. The Divine whom 
you have to seek, the Self whom you have to discover, 
the supreme Soul of whom your soul is an eternal portion, 
is simultaneously all these things ; you have to know them 
simultaneously in a supreme oneness, enter into all of 
them at once and in nil states and all things see Him alone. 
If he were solely the Spirit mutable in Nature, there 
woiild be only an eternal and universal beaming. If 
you limit your faith and knowledge to that one aspect, 
you will never go beyond your personality and its con- 
stant changeful figures; on such a foundation you would 
be bound altogether in the revolutions of Nature. But 
you are not merely a succession of soul moments in Time. 
There is an impersonal self in you which supports the 
stream of your personality and is one with G^’s vast 
and impersonal spirit.' And incalculable beyond this 
impersonality and personality, dominating diese two 
constant poles what you are here, you are eternal 
smd transcendent in the Etenud Transcendence. 



the KmSAOE OF THE OITA 


"If, again, there were only the truth of an eternal 
impersonal self that neither acts nor creates, then the 
world and your soul would be illusions without any real 
basis. If you limit your faith and knowledge to this one 
lonely aspect, the renunciation of life and action js your 
only, resource. But God in the >vorld and you in the 
world are realities; the world and you are true and actual 
powers and manifestations of the Supreme. Thereforfe 
accept life and action and do not reject them. One with 
God in your impersonal self and essence, an eternal por* 
tion of the<jkidhead turned to him by the love and ado* 
ration of your spiritual personality for its own Infinite, 
make of your natural being what it is intended to be, an 
instrument of works, a channel, a power of the Divine. 
That it always is in its truth, but now unconsciously and 
imperfectly, through the lower nature, doomed to a dis* 
figuremcnt of the Godhead by your ego. Make it (jon- 
sciously and perfectly 'and without any distortion by ^o 
a power of the Divine in his supreme T>piritual nature and 
a vehicle of his will and his works. In this way you will 
live in the integral truth of your own U:ing and you 
will possess the integral God*union, the whole and flawless 
Yoga. 

"The Supreme is the Purushottama, eternal beyond 
all manifestation, infinite beyond all limitation by Time 
or Space or Causality or any of his numberless qualities 
and features. But this does not mean that in his supreme 
eternity he is unconnected with all that happens here, 
cut off firom world and ISiature, aloof from all these beings. 
He is the supreme ineffable Brahman, he is impersonal 
self, he is aU personal existences. Spirit here 'and life 
and matter, soul and Nature smd the works of Nature ate 
aspects and movements of his infinite and eternal 
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existence. He is the supreme transcendent Spirit and all 
comes into manifestation from him and are his forms and 
his self-powers. As the one self he is here all«pervasive 
and equal and impersonal in man and animal and thing 
and oljject and every force of Nature. He is the supreme 
Soul and all souls are tireless flames of this one Soul. 
All living beings are in their spiritual personality deathless 
portions of the one Person or Purusha. He is the eternal 
Master of all manifested existence, Lord of the worlds 
and their creatures. He is the omnipotent originator 
of all actions, not bound by his wor]cs, and* to him go 
all action and effort and sacrifice. He is in all and all 
are in him; he has become all and yet too he is above all 
and not limited by his creations. He is the transcendent 
Divine; he descends as the Avatar; he is manifest by 
his power in the Vibhuti; he is the Godhead secret in 
evqty human being. All the gods whom men worship 
are only personalities and forms ahd names and mentd 
bodies of the one Divine Existence. 

“The Supreme has manifested the world from his 
spiritual essence and in his own infinite existence and 
manifested himself too variously in the world. All things 
are his powers and figures and to the powers and figures 
of him there is no end, because he himself is infinite. 
As a pervading and containing impersonal self-existence 
he informs and sustains equally and without any partia- 
lity, preference or attachment to any person or thing or 
happening or feature all this infinite manifestation in 
Time and the universe. This pure and equal Self does 
not act, but supports impaitially all the action of things. 
And yet it is the Supretpe, but as the cosnuc Spirit and 
the Time Spirit,.who wills and conducts and determines 
the action of the world through his multitudinous powcr- 
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to-be, that power of the Spirit which we call Nature. He 
creates, sustains and destroys his creations. He is seated 
too in the heart of every living creature and from there 
as a secret Power in the individual, no less than from 
his universal presence in the cosmos, he ori^n^es by 
force of Nature, manifests some line of his mystery in 
quality of nature and in executive wiergy of nature, 
shapes each thing and being separately according to its 
kind and initiates and upholds all action. It is this tran- 
scendent first origination from the Supreme and this 
constant universal and individual manifestation of Him 
in things and beings which makes the complex character 
of the cosmos. 

“There are always these three eternal states of the 
Divine Being. There is always and for ever this one 
eternal immutable self-existence which is the basis and 
support of existent things. There is always and for 
ever this Spirit mutable in Nature manifested by her 
as all these existences. There is always and for ever 
this transcendent Divine who can be both of these 
others at once, can be a pure and silent Spirit and at the 
same time the active soul and life of the cycles of the 
universe, because he is something other and more than 
these two whether taken separately or together. In 
us is the Jiva, a spirit of this Spirit, a conscious power 
of the Supreme. He is one who carries in his deepest 
self the whole of the immanent Divine and in Nature 
lives in the universal Divine, — ^no temporary creation 
but an eternal soul acting and moving in the eternal 
Self, in the eternal Infinite. * 

“This conscient soul in us can adopt either of these 
three states of the Spirit. Man can live here in the muta- 
bility c^ Nature and in that alone. Ignorant of his real 
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self, ignorant of the Godhead within him, he knows only 
Nature: he sees her as a mechanical executive and Crea* 
tive Force and sees himself and others as her areations, 
— egos, separated existences in her universe. It is thus, 
superfu;ially, that he now<.lives and, while it is so and 
until he exceeds this outer consciousness and knows what 
is within him, aU his thcmght and science cah only be 
a shadow of light thrown upon screens ahd sui&ces. 
This ignorance is postible, is even imposed*, because the 
Godhead within is hidden by the veil (d his own power. 
His greater reality is lost to our view by the completeness 
with which he has identified himtelf in a partial 
appearance with his creations and images and absorbed 
the created mind in the deceptive workings of his own 
Nature. And it is possible also because the real, the 
eternal, the spiritual Nature which is the secret of things 
in themselves is not manifest in their outward phenomena. 
The Nature which we see when we look outwards, 
the Nature which acts in our mind and body and senses 
is a lower Force, a derivation, a Magician who creates 
figures of the Spirit but hides the Spirit in its figures, 
conceals the truth and makes men look upon masks, a 
Force which is only capable of a sum of secondary and 
depressed values, not of the full power and glory and 
ecstasy and sweetness of the manifestation of the Divine. 
This Nature in us is a Maya of the ego, a tangle of the 
dualities, a web of ignorance and the three gunas. And 
so long as the soul of man lives in the surface 
&ct of mind and life and body and not in his sdf 
and spirit, he cannot see God and himself and the 
world as 'they really are, cannot overcome thffi 
Maya, but must do what he can with its terms and 
figures. 
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“It is possible by drawing back from the lower turn 
of his nature in which man now lives, to awake from 
this light that is darkness and live in the luminous truth 
of the eternal and immutable self-existence. Man then 
IS no longer bound up in his narrow prison of personality, 
-no longer sees himself as this little I that thinks and acts 
and feels and struggles and labours for a little. He is 
merged in the vast and free impersonality of the pure 
spirit; he becomes the Brahman; he knows himself 
as one with the one self in all things. He is no longer 
aware of ego, no longer troubled by the dualities, no 
longer feels anguish of grief or disturbance of joy, is 
no longer shaken by desire, is no longer troubled by sin 
or limited by virtue. Or if the shadows of these things 
remain, he sees and knows them only as Nature work- 
ing in her own qualities and does not feel them to be 
the truth of himself in which he lives. Nature alone 
acts and works out her mechanical figures: but the pure 
spirit is silent, inactive and free. Calm, untouched *by 
her workings, it regards them with a perfect equality and 
knows itself to be other than these things. This spiritual 
state brings with it a still peace and freedom but not 
the dynamic divinity, not the integral perfection; :t is 
a great step, but it is not the integral God-knowledge and 
self-knowledge. 

“A perfect perfection comes only by living in the 
supreme and the whole Divine. Then the soul of man 
is united with the Godhead of which it is a portion; 
then it is one with all beings in the self and spirit, one 
with them both in God and in Nature; then it is not 
only free but complete, plunged in the supreme felicity, 
ready for its ultimate perfection. He still sees the self 
as an eternal and changeless Spirit silently supporting 
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all things; but he sees also Nature no longer as a merd 
mechanical force that works out things according to 
the mechanism of the gunas, but as a power of the Spirit 
and the force of God in manifestation. He sees that 
the lower Nature is not the inmost truth of the spirit’s 
action; he becomes aware of a highest spiritual nature 
of the Divine in which is contained the source and the 
yet to be realised greater truth of all that is imperfectly 
figured now in mind, life and body. Arisen from the 
lower mental to this supreme spiritual nature he is 
delivered there from all ego. He knows himself as a spiri- 
tual being, in his essence one with all existences and in 
his active nature a power of the one Godhead and an 
eternal soul of the transcendent Infinite. He sees all 
in God and God in all; he sees all things as Vasudeva. 
He is delivered from the dualities of joy and grief, from 
the pleasant and the unpleasant, from desire and disap- 
pointment, from sin and virtue. All henceforth is to 
his^conscious sight and sense the will and working of the 
Divine. He lives and acts as a soul and portion of the 
universal consciousness and power; he is filled with the 
transcendent divine delight, a spiritual Ananda. His 
action becomes the divine action and his status the 
highest spiritual status. 


“This is the solution, this the salvation, this the per- 
fection that I offer to all those who can listen to a divine 
voice within them and arc capable of this fiiith and 
knowledge. But to climb to this pre-eminent condition 
the first necessity, the original radical step is to turn 
away from all that belongs to your lower Nature and 
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fix yourself by concentration of the will and intelligence 
on that which is higher than either will or intelligence^ 
higher than mind and heart and sense and body. And 
first of all you must turn to your own eternal and immut- 
able self, impersonal and the same in all creatures. So 
long as you live in ego and mental personality, you 
will always spin endlessly in the same rounds and there 
can be no real issue. Turn your will inward beyond 
the heart and its desires and the sense and its attractions ; 
lift it upward beyond the mind and its associations and 
attachments and its bounded wish and thought and 
impulse. Arrive at something within you that is eternal, 
ever unchanged, calm, unperturbed, equal, impartial to 
all things and persons and happenings, not affected by 
any action, not altered by the figures of Nature. Be that, 
be the eternal self, be the Brahman. If you can become 
that by a permanent spiritual experience, you will 
have an assured basis on which you can stand delivered 
from the limitations of your mind-created personality, 
secure against any fall from peace and knowledge, free 
from ego. 

‘^Thus to impersonalise your being is not possible so 
long as you nurse and cherish and cling to your ego 
or anything that belongs to it. Desire and the passions 
tkat arise from desire are the principal sign and knot 
of ego. It is desire that makes you go on saying I and mine 
and subjects you through a persistent egoism to satis- 
faction and dissatisfaction, liking and disliking, hope 
and despair, joy and grief, to your petty loves and hat- 
reds, to wrath and passion, to your attachment to suc- 
cess and things pleasant and to the sorrow and suffering 
of failure and of things unpleasant. Desire brings always 
confusion of mind and limitation of the will, an egoistic 
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and distorted view of things, a failure and clouding of 
knowledge. Desire and its preferences and violences 
are the first strong root of sin and error. There can be 
while you cherish desire no assured stainless tranquillity, 
no settled light, no calm pure knowledge. There can be 
no right being — ^for desire is a perversion of the spirit 
— and no firm foundation for right thought, action and 
feeling. Desire, if permitted to remain under whatever 
colour, is a perpetual menace even to the wisest and can 
at any moment subtly or violently cast down the mind 
from even its firmest and most surely acquired foundation. 
Desire is the chief enemy of spiritual perfection. 

“Slay then desire; put away attachment to the pos- 
session and enjoyment of the outwardness of things. 
Separate youself from all that comes to you as outward 
touches and solicitations, as objects of the mind, and 
senses. Learn to bear and reject all the rush of the passions 
and to remain securely seated in your inner self even 
while they rage in your members, until at last they cease 
to affect any part of your nature. Bear .and put away 
similarly the forceful attacks and even the slightest 
insinuating touches of joy and sorrow. Cast away liking 
and disliking, destroy preference and hatred, root out 
shrinking and repugnance. Let there be a calm indiffer- 
ence to these things and to all the objects of desire in all 
your nature. Look on them with the silent and tranquil 
regard of an impersonal spirit. 

“The result will be an absolute equality and the power 
of unshakable calm that the universal spirit maintains in 
front of its creations, facing ever the manifold action of 
Nature. Look with equal eyes; receive with an equal 
heart and mind all that comes to you, success and failure, 
honour and dishonour, the esteem and love of men and 
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their scorn and persecution and hatred, every happening 
that would be to others a cause of joy and every happen* 
ing that would be to others a cause of sorrow. Look with 
equal eyes on all persons, on the good and the wicked^ 
on the wise and the foolish, on the Brahmin ^d the 
outcaste, on man at his highest and every pettiest crea- 
ture. Meet equally all men whatever their relations to 
you, friend and ally, neutral and indifferent, opponent 
and enemy, lover and hater. These things touch the ego 
and you are called to be free from ego. These are per- 
sonal relations* and you have to observe all with the deep 
regard of the impersonal spirit. These are temporal and 
personal differences which you have to see but not be 
influenced by them; for you must fix not on these differ- 
ences but on that which is the same in all, on the one 
self which all are, on the Divine in every creature and 
on the one working of Nature which is the equal will of 
God in men and things and energies and happenings 
and in all endeavour and result and whatever outcome 
of the world’s labour. 

“Action will still be done in you bc^,*usc Nature is 
always at work; but you must learn and feel that your 
self is not the doer of the action. Observe simply, obsf rvc 
unmoved the working of Nature and the play of her 
qualities and the magic of the gunas. Observe unmoved 
this action in yourself; look on all that is being done 
around you and see that it is the same working in others* 
Observe that the result of your works and theirs is 
constantly other than you or they desired or intended, 
not theirs, not yours, but omnipotently fixed by a greater 
Power that wills and act5 here, in universal Nature. 01> 
serve too that even the will in your works is not yours 
but Nature’s. It is the will of the ego sense *n you and 
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is determined by the predominant quality in your com*- 
position which she has developed in the past or else 
brings forward at the moment. It depends on the play of 
your natural personality and that formation of Nature 
is not ,your true person. Draw back from this external 
formation to your inner silent self; you will see that you 
the Purusha are inactive, but Nature continues to do 
always her works according to her gunas. Fix yourself 
in this inner inactivity and stillness: no longer regard 
yourself as the doer. Remain seated in yourself above 
the play, free from the perturbed action of the gunas. 
Live secure in the purity of an impersonal spirit, live 
untroubled by the mortal waves that persist in your 
members. 

“If you can do this, then you will find yourself uplifted 
into a great release, a wide freedom and a deep peace. 
Then you will be aware of God and immortal, possessed 
of your dateless self-existence, independent of mind and 
life and body, sure of your spiritual being, untouched 
by the reactions of Nature, unstained by passion and sin 
and pain and sorrow. Then you will depend for your 
joy and desire on no mortal or outward or worldly 
thing, but will possess inalienably the self-sufficient 
delight of a calm and eternal spirit. Then you will have 
ceased to be a mental creature and will have become 
spirit illimitable, the Brahman. And into this eternity 
of the silent self, rejecting from your mind all seed of 
thought and all root of desire, rejecting the figure of 
birth in the body, you can pass at your end by concen- 
tration in the pure Eternal and a mighty transference of 
your consciousness to the Infinite, the Absolute. 
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“This however is not all the truth of the Yoga and 
this end and way of departure, though a great end and 
a great way, is not the thing I propose to you. For I am 
the eternal Worker within you and I ask of you works. 
I demand of you not a passive consent to a mechanical 
movement of Nature from which in your self you arc 
wholly separated, indifferent and aloof, but action 
complete and divine, done as the willing and understand^ 
ing instrument of the Divine, done for God in you and 
others and for the good of the world. This action I 
propose to you, first no doubt as a means of perfection 
in the supreme spiritual Nature, but as a part too of 
that perfection. Action is part of the integral knowledge 
of God and of his greater mysterious truth and of an 
entire living in the Divine; action can and should be 
continued even after perfection and freedom are won. 
I ask of you the action of the Jivanmukta, the works of 
the Siddha. Something has to be added to the Yoga 
already described, — for that was only a fii'st Yoga of 
knowledge. There is also a Yoga of action in the illu- 
mination of God-experience; works car be made one 
spirit with knowledge. For works done in a total self- 
vision and God-vision, a vision of God in the world and 
of the world in God are themselves a movement of know- 
ledge, a movement of light, an indispensable means 
and an intimate part of spiritual perfertion. 

“Thercfore'now to the experience of a high imper- 
sonality add too this knowledge that the Supreme whom 
one meets as the pure silent self can be met also as a 
vast dynamic Spirit who originates all works and is 
Lord of the worlds and the Master of man^s action and 
endeavour and sacrifice. This apparently ^If-acting 
mechanism of Nature conceals an unmanent divine Will 
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that compek and guides it and shapes its purposes; 
But you cannot feel or know that WiU while you are 
shut up in your narrow cell of personality, blinded and 
chained to your view-point of the ego and its desires. For 
you can wholly respond to it only when you are imper- 
sonalisM by knowledge and widened to see all things 
in the self and in God and the self and God in all things. 
All becomes here by the power of the Spirit; all do their 
works by the immanence of God in things and his pre- 
sence in the heart of every creature. The Creator of 
the worlds is not limited by his creations; the Lord 
of works is not bound by his works; the divine Will is 
not attached to its labour and the results of its labour: 
for it is omnipotent, all-possessing and all-blissful. But 
still the Lord looks down on his creations from his tran- 
scendence; he descends as the Avatar; he is here in you; 
he rules from within all things in the steps of their nature. 
And you too must do works in him ailer the way and 
in the steps of the divine nature untouched by limitation, 
attachment or bondage. Act for the best good of all, act 
for the maintenance of the march of the world, for the 
support or the leading of its peoples. The action asked 
of you is the action of the liberated Yogin; it is the spon- 
taneous output of a free God-held ^energy, it is an equal- 
minded movement, it is a selfless and desireless labour. 

“The first step on this free, this equal, this divine 
way of action is to put from you attachment to fruit 
and recompense and to labour only for the sake of the 
work itself that has to be done. For you must deeply 
feel that the fiuits belong not to you but to the Master 
of* the world. Consecrate your labour and leave its 
returns to the Spirit who manifests and fulfils himself in 
the universal movement. The outcome of your action is 
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determined by his will alone and whatever it be, good 
or evil fortune, success or failure, it is turned by him to 
the accomplishment of his world purpose. An entirely 
desireless and disinterested working of the personal will 
and the whole instrumental nature is the first jrule of 
Karma-yoga. Demand no fruit, accept whatever result 
is given to you; accept it with equality and a calm glad- 
ness: successful or foiled, prosperous or afflicted, continue 
unafraid, untroubled and unwavering on the steep path 
of the divine action. 

^‘This is no more than the first step on the path. For you 
must be not only unattached to results, but unattached 
also to your labour. Cease to regard your works 
as your own; as you have abandoned the fruits of your 
work, so you must surrender the work also to the Lord 
of action and sacrifice. Recognise that your nature 
determines your action; your nature rules the immediate 
motion of your Swabhava and derides the expressive 
turn and development of your spirit in the paths of the 
executive force of Prakiiti. Bring in no longer any self- 
will to confuse the steps of your mind ii following the 
God ward way. Accept the action proper to your nature. 
Make of all you do from the greatest and most unufual 
effort to the smallest daily act, make of each act of your 
mind, each act of your heart, each act of your body, 
of every inner and outer turn, of every thought and will 
and feeling, of every step and pause and movement a 
sacrifice to the Master of all sacrifice and Tapasya. 

‘^Next know that you are an eternal portion of the 
£temal and the powers of your nature arc nothing 
without him, nothing if not his partial self-expression. 
It is the Divine Infinite that is being progressively fulfilled 
in your nature. It is the supreme power-to-be, it is the 
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Shakti of the I^rd that shapes and takes shape in your 
swabhava. Give up then all sense that you are the doer; 
sec the Eternal alone as the doer of the action. Let your 
natural being be an occasion, an instrument, a channel 
of power, a means of manifestation. Offer up your Will 
to him and make it one with his eternal will: surrender 
all your actions in the silence of your self and spirit to 
the transcendent Master of your nature. This cannot be 
really done or done perfectly so long as there is any 
ego sense in you or any mental claim or vital clamour. 
Action done in the least degree for the sake of the ego 
or tinged with the desire and will of the ego is not a 
perfect sacrifice. Nor can this great thing be well and 
truly done so long as there is inequality anywhere or 
any stamp of ignorant shrinking and preference. But 
when there is a perfect equality to all works, results, 
things and persons, a surrender to the Highest and not 
to desire or ego, then the divine Will determines without 
stumbling or deflection and the divine Power executes 
freely without any nether interference or preventing 
reaction all works in the purity and safety of your trans- 
muted nature^ To allow your every act to be shaped 
through you by the divine Will in its immaculate 
sovereignty is the highest degree of the perfection that 
comes by doing works in Yoga. That done, your nature 
will follow its cosmic walk in a complete and constant 
union with the Supreme, express the highest Self, obey 
the Ishwara. 

‘'This way of divine works is a far better release and 
a more perfect way and solution than the physical 
renunciation of life and works. A physical abstention is 
not entirely possible and is not ip the measure of its 
possibility indispensable to the spirit’s freedom; it is 
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besides a dangerous example, for it exerts a misleading 
influence on ordinary men. The best, the greatest set 
the standard which the rest of humanity strive to follow. 
Then, since action is the nature of the embodied spirit, 
since works are the will of the eternal Worker, the great 
spirits, the masterminds should set this example. * World- 
workers should they be, doing all works of the world 
without reservation, — God-workers free, glad and desire- 
less, liberated souls and natures. 


“The mind of knowledge and the will of action arc 
not all; there is within you a heart whose demand is 
for delight. Here too in the heart’s power and illumina- 
tion, in its demand for delight, for the soul’s satisfaction 
your nature must be turned, transformed and lifted to 
one conscious ecstasy with the Divine. The knowledge 
of the impersonal self brings its own Ananda; there is 
a joy of impersonality, a singleness of joy of the pure 
spirit. But an integral knowledge brings a greater triple 
delight. It opens the gates of the Transcendent’s bibs; 
it releases into the limitless delight of a universal 
impersonality; it discovers the rapture of all this multitudi- 
nous manifestation: for there b a joy of the Eternal in 
Nature. This Ananda in the Jiva, a portion here of the 
Divine, takes the form of an ecstasy founded in the God- 
head who is hb source, in hb supreme self, in the Master 
of his exbtence. An entire God-love and adoration 
extends to a love of the world and all its forms and 
powers and creatures; in all the Divine is seen, b found, 
is adored, is -served or is felt in oneness. Add to know- 
ledge and works thb crown of the eternal triune delight; 
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admit this love, leam this worship: make it one spirit 
with works and knowledge. That is the apex of 'the 
perfect perfection. 

“This Yoga of love will give you a highest potential 
force for spiritual largeness and unity and freedom. But 
it must be a love which is one with GkKi*knowledge. 
There is a devotion which seeks God in suffering for 
consolation and succour and deliverance: there is a 
devotion which seeks him for. his - gifts, for divine aid 
and protection and as a fountain of the satisfaction of 
desire: there is a devotion that, still ignorant, turns to 
him for light and knowledge. And so long as one is 
limited to these forms, there may jjersist even in their 
highest and noblest Godward turn a working of the 
three gunas. But when the God-lovcr is also the God- 
knower, the lover becomes one self with the Beloved ; for 
he is the chosen of the Most High and the elect of the 
Spirit. Develop in yourself this God-engrossed love; the 
heart spiritualised and lifted beyond the limitations of 
its lower nature will reveal to you most intimately the 
secrets of God’s immeasurable being, bring into you 
the whole touch 'and influx and glory of his divine Power 
and open to you the mysteries of an eternal rapture. It 
is perfect love that is the key. to a perfect knowledge. 

“This integral God-love demands too an integral work 
for the sake of the Divine in yourself and in all creatures. 
The ordinary man does works in obedience to some 
desire sinful or virtuous, some vital impulse low or high, 
some mental choice common or exalted or from some 
mixed mind and life motive. But the work done by you 
must be free and desireless; work done without desire 
creates no reaction and imposes no bondage. Done in 
a perfect equality and an unmoved calm and peace, 
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but without any divine passion, it is at first the fine 
yoke of a spiritual obligation, kartaoyam kamot then the 
uplifting of a divine sacrifice; at its highest it can be the 
expression of a csJm and glad acquiescence in active 
oneness. The oneness in love will do much more; it will 
replace the first impassive calm by a strong and deep 
rapture, not the petty ardour of egoistic de^re but the 
ocean of the infinite Ananda. It will bring the moving 
sense and the pure and divine passion of the presence 
of the Beloved into your works; there will be an insistent 
joy of labour for God in yourself and for God in all 
beings. Love is the crown of works and the crown of 
knowledge. 

“This love that is knowledge, thb love that can be 
the deep heart of your action, will be your most effective 
force for an utter consecration and complete perfection. 
An integral union of the individual’s being with the 
Divine Being is the condition of a perfect spiritual life. 
Turn then altogether towards the Divine; make one 
with him by knowledge, love and works all your nature. 
Turn utterly towards him and pve up uagrudgingly into 
his hands your mind and your heart and your will, all 
your consciousness and even your very senses and body. 
Let your consciousness “be sovereignly moulded by him 
into a flawless mould of his divine consciousness. Let 
your heart become a lucid or flaming heart of the Divine. 
Let your will be an impeccable action of his will. Let 
your very sense and body be the rapturous sensation and 
body of the Divine. Adore and sacrifice to him with all 
you arc; remember him in every thought and feeling, 
every impulsion and act. Persevere until all these 
things are wholly his and he has taken up even in most 
common and outward thmgs as in the inmost sacred 
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chamber of your spirit his constant transmuting 
presence. 


“This triune way is the means by which you can rise 
entirely out of your lower into your supreme spiritual 
nature. That is the hidden superconscient nature in which 
the Jiva, a portion of the high Infinite and Divine and 
intimately one in law of being with him, dwells in his 
Truth and not any longer in an externalised Maya. This 
perfection, this unity can be enjoyed in its own native 
status, aloof in a supreme supracosmic existence: but 
here also you may and should realise it, here in the 
human body and physical world. It is not enough for 
this end to be calm, inactive and free from the gunas 
in the inner self and to watch and allow indifferently 
their mechanical action in the outer members. For the 
active nature as well as the self has to be given to the 
Divine and to become divine. All that you are must grow 
into one law of being with the Purushottama, sddkarmj/a; 
all must be changed into my conscious spiritual becoming, 
madbhdva, A completest surrender must be there. Take 
refuge with Me in all the many ways and along all the 
living lines of your nature; for that alone will bring 
about this great change and perfection. 

“This high consummation of the Yoga will at once solve 
or rather it will wholly remove and destroy at its roots 
the problem of action. Human action is a thing full of 
difficulties and perplexities, tangled and confiised like a 
forest with a few more or less obscure paths cut into it 
rather than through it; but all this difiiculty and 
entanglement arises firom the single fact that man lives 
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imprisoned in the ignorance of his mental, vital and 
physical nature. He is compelled by its qualities and yet 
afflicted with responsibility in his will because something 
in him feels that he is a soul who ought to be what now 
he is not at all or very little, master and ruler of his nature. 
All his laws of living, all his dhatmas must be unJer these 
conditions imperfect, temporary and provisional and at 
best only partly right or true. His imperfections can cease 
only when he knows himself, knows the real nature of the 
world in which he lives and, most of all, knows the Eternal 
from whom he comes and in whom and by whom he 
exists. When he has once achieved a true consciousness 
and knowledge, there is no longer any problem; for then 
he acts freely out of himself and lives spontaneously in 
accordance with the truth of his spirit and his highest 
nature. At its fullest, at the highest height of this know- 
ledge it is not he who acts but the Divine, the One eternal 
and infinite who acts in him and through him in his 
liberated wisdom and power and perfection. 

“Man in his natural being is a sattwic, rajasic and 
tamasic creature of Nature. According a one or other 
of her qualities predominates in him, he makes and 
follows this or that law of his life and action. His tamasic, 
material, sensational mind subject to inertia and fear 
and ignorance either obeys partly the compulsion of its 
environment and partly the spasmodic impulses of its 
desires or finds a protection in the routine following of 
a dull customary intelligence. The rajasic mind of desire 
struggles with the world in which it lives and tries to 
possess always new thixigs, to command, battle, conquer, 
create, destroy, accumulate. Always it goes forward tossed 
tictween success and failure,, joy and sorrow, exultation 
or despair. But in all, \riiatever law it Quy seem to admit. 
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it follows really only the law of the lower self and ego» 
the restless, untired, self-devouring and all-devouring 
mind of the Asuric and Rakshasic nature. The.sattwic 
intelligence surmounts partly this state, sees that a better 
law than that of desire and ego must be followed and 
erects and imposes on itself a social, an ethical, a religious 
rule, a Dharma, a Shastra. This is al^ high as the ordinary 
mind of man can go, to erect an ideal or practical rule 
for the guidance of the mind and will and as faithfully as 
possible observe it in life and conduct. This sattwic mind 
must be developed to its highest point where it succeeds 
in putting away the mixture of ego motive altogether 
and observes the Dharma for its own sake as an impersonal 
social, ethical o;;^ religious ideal, the thing disinterestedly 
to be done solely because it is right, kartaiyam karma. 

“The real truth of all this action of Prakriti is, however, 
less outwardly mental and more inwardly subjective. 
It is this that man is an embodied soul involved in material 
and mental nature and he follows in it a progressive law 
of his development determined by an inner law of his 
■being; his cast of spirit makes out his cast of mind and 
life, his swabhava. Each man has a swadharma, a law 
of his inner being which he must observe, find out and 
follow. The action determined by his inner nature, that 
is his real Dharma. To follow it is the true law of his 
development; to deviate from it is to bring in confusion, 
retardation and error. That social, ethical, religious or 
other law and ideal is but for him always which helps 
him to observe and follow out his Swadharma. 

“All this action, however, is even at its best subject 
to the ignorance of the mind and the play of the gunas. 
It is only when the soul of man finds itself that he caif 
overpass and erase from his consciousness the ignorance 
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and the confusion of the gunas. It is true that even 
when you have found yourself and live in your sdf, 
your nature will still continue on its old lines and act 
for a time according to its inferior modes. But now you 
can follow that action with a perfect seif*knowIe4ge and 
can make of it a sacrifice to the Master of your existence. 
Follow then the law of your Swadharma, do the action 
that is demanded by your Swabhava whatever it may be. 
Reject all motive of egoism, all initiation by self-will, 
all rule of desire, until you can make the complete sur- 
render of all the ways of your being to the Supreme. 

“And when you are once able to do that sincerely, 
that will be the moment to renounce the initiation of 
your acts without exception into the hands of the supreme 
Godhead within you. Then you will be released from all 
laws of conduct, liberated from all dharmas. The Divine 
Power and Presence within you will free you from sin and 
evil and lift you far above human standards of virtue. 
For you will live and act in the absolute and spontaneous 
right and purity of the spiritual being and the divine 
nature. The Divine and not you will enact his own will 
and works through you, not for your lower personal plea- 
sure and desire, but for the world-purpose and for your 
divine good and the manifest or secret good of all. Inun- 
dated with light, you will see the form of the Godhead 
in the world and in the works of Time, know his purpose 
and hear his command. Your nature will receive as an 
instrument his will only whatever it may be and do it 
without question, because there will come with each 
initiation of your acts from above and within you an 
imperative knowledge and an illumined assent to the 
divine wisdom and its significance. The battle wiU be his, 
his the victory, his the empire. 
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“This will be your perfection in the world and the body, 
and beyond these worlds of temporal birth the supreme 
eternal superconsciousness will be yours and you will 
dwell for ever in the highest status of the Supreme Spirit. 
The cycles of incarnation and the fear of mortality will 
not distress you; for here in life you will have accomplished 
the expression of the Godhead, and your soul, even 
though it has descended into mind and body, will already 
be living in the vast eternity of the Spirit. 

“This then is the supreme movement, this complete 
surrender of your whole self and nature, this abandonment 
of all dharmas to the Divine who is your highest Self, 
this absolute aspiration of all your members to the 
supreme spiritual nature. If you can once achieve it, 
whether at the outset or much later on the way, then 
whatever you are or were in your outward nature, your 
way is sure and your perfection inevitable. A supreme 
Presence within you will take up your Yoga and carry 
it swifUy along the lines of your swabhava to its consum- 
mate completion. And afterwards whatever your way 
of life and mode of action, you will be consciously living, 
acting and moving in him and the Divine Power will 
act through you in your every inner and outer motion. 
This is the supreme way because it is the highest secret 
and mystery and yet an inner movement progressively 
realisable by all. This is the deepest and most intimate 
truth of your real, your spiritual existence.” 

The End 
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